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PREFACE 


Papyrus British Museum EA 10808 is a Proto-Coptic magical text, 
a one of a kind, composed in the liturgical language of ancient Egypt 
( I’egyptien de tradition ') but jotted down in Greek script—with a few 
Demotic signs thrown into the mix. What Eve done is to make a 
fresh transcription (based on a new infrared photograph and image¬ 
enhancing software) in order to isolate, and thus read, many of the 
words and phrases. What results is a coherent and deeply surpris¬ 
ing text that contributes to the illumination of Egyptian thought in 
the Graeco-Roman Period—just before the great shutdown of the 
ancient temple learning. The words and phrases that make up this 
papyrus of late vintage, gathered from the ritual remainder of mil¬ 
lennia, remain brim with blessing. On the thirsty borders of cultural 
extinction the magic still works. 

What has the papyrus to contribute to our understanding of the 
surrounding (and invading) Hellenistic world and its thought? On 
the surface, nothing at all; although it does tell us much about the 
attitudes of the Egyptian priesthood toward that world. This mostly 
bilingual class used Greek letters as an aide-memoire for the correct 
pronunciation of hieroglyphic spells, while eschewing any intrusion 
of vocabulary or philosophy. The priesthood lisped their numbers in 
pure, archaic Egyptian phonemes. 2 As the Corpus Hermeticum states, 
the Egyptian language alone carries the “forcible sounds of effective 
energy.” Helen must repair to Egypt to obtain the true pharmakon , 
the essence of which is a “magic of phonemics” (I h.w tpj-ri). Despite 
Helen’s graces, the theft of Europa is not forgiven. The idea of con¬ 
tamination stands. The Greek, welcome at the door as tourist or 
king, shall not enter the Egyptian temple. 

Which is not to say that a few instances of taproot, inter-cultural 
correspondence cannot be found. For instance, lots of ink has been 


1 “The name given to the classical language when used in postclassical times,” 
Loprieno, “Linguistic Variety” in Egyptian Literature, 523. This classical form of 
the language is also subject to change. Thus, pBM 10808, although “in its gram¬ 
matical structure a Late Middle Egyptian text,” yet displays “contemporary phono¬ 
logical outcomes,” Loprieno, Ancient Egyptian, 26. 

8 The archaic, liturgical Middle Egyptian, the tongue of the gods, is a foreign 
language to all but the priesthood: “Kultsprache ist Gottersprache und damit 
Fremdsprache,” Assmann, Tod , 330. 
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spilled in attempts to explain divine names like Osiris, Isis, and Thoth 
and the obscure hieroglyphs that write them. In my comments on 
the m m= c , I show how the etymology of these names matches the 
Greek pattern, as that is elucidated by Walter Burkert. 

The papyrus features the Ram as the Enemy of Osiris, but in 
Egypt, as in Greece, the ram is a symbol of the fruitful solar pow¬ 
ers (the Golden Fleece). Whence the enmity? The manifestation of 
the divine, which ever presents two faces to mankind, holds the deep¬ 
est philosophical interest. Egypt, like Greece, has its uncertain divini¬ 
ties. Sekhmet, the patron of healing, indiscriminately shoots the arrows 
of sickness into the welter of humanity with Apollonian detachment; 
and our papyrus three times invokes divine entities for aid against 
the threat of divine sickness. The enemy is the god; hope, the divine 
enemy. Where is the happy outcome? In order to assuage the suffering 
of the innocent human patient, the work of magic finds out the 
“true” enemy upon whose head it fixes the curse— that is the denoue¬ 
ment of our spell. A fitting title for the papyrus thus comes from 
the invocation, which finely balances threat and reverence: “O Ram, 
Enemy of Osiris.” 

There are two broad themes in the papyrus: (a) the healing or restora¬ 
tion of the whole and integral self, and (b) punishment of the true enemy (in 
lieu of the victim), an act of escape and victory. Each of the three 
spells begins with the invocation of a different Enemy of Osiris, 
beginning with the ram, an image of the setting sun bursting upon 
the silent Osirian night. These three names turn out to be obscure 
references to Osiris himself (sr - wsjr. ram = Osiris); and, by the 
workings of magic (in hand with irony), the inimical naming insu¬ 
lates him from evil. The three names of the “enemy,” which also 
allude to the sun god, further reflect Osiris’ complementary relation 
to an antagonistic Re ( night versus day), an Egyptian instance of coin- 
cidentia oppositorum. Meanwhile, the true enemy—the source of the 
victim’s sickness—meets his fate, as mirrored in the execution of four 
criminals (or simulacra). By means of this punishment the innocent 
victim, in his turn, escapes the divine wrath. The escape corresponds 
to sunrise; for, like Re, the sufferer pierces darkness and acquires 
special names of greatness and victory. Yet the text, describing a 
complete circle, also ends, as it begins, with a setting (htp: setting 
sun, happiness, appeasement) as the victim, now at rest, finds peace 
and wholeness in his special names. 
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Despite hints here and there at an underlying inter-cultural cor¬ 
respondence between the universes of Egypt and Greece (as found 
throughout the Egyptian record), what the themes reveal is an Egyptian 
text, penned in Greek characters it is true, yet betraying not a trace 
of Elellenism. It is pointless to treat the text as anything less than a 
product of the purest Egyptian thought. 

By placing the papyrus within the cultural and religious setting of 
Late Period Egypt, I take up the challenge of Ariel Shisha-Elalevy, 3 
the harsh reviewer of Jurgen Osing’s critical edition. 4 Shisha-Halevy, 
skeptical of over-reliance on readings adduced by the application of 
phonological theory to the lexical evidence, disparages the resultant 
“improbably intricate, often fantastic text postulated by Osing. Yet 
in such a predicament one feels entitled to parallels, as being our sole 
means of breaking free from the procedural cycle. Osing’s parallels 
are amazingly few.” 5 I agree; but don’t feel hampered by Shisha- 
Halevy’s argument that use of dictionaries makes for poor method. 
The ensuing thirty years have seen, in step with much progress in 
understanding Egyptian phonology, much expansion of the known 
lexis. 

Time is another rod of the reviewer—Osing’s regard for diachrony 
is wanting. Now, whereas Coptology might be bound by such con¬ 
siderations, this is Egypt, of which al-Jamani says “even time was 
frightened.” 6 Not all pertinent textual parallels belong to the later 
period, and I freely exploit Middle and New Kingdom sources (like 
the Coffin Texts and Netherworld Books). Yet the papyrus is not a 
piecemeal composition of allusion, a piyyut; it is a learned and care¬ 
fully planned work, a scripture that blends lemmata into a rare mix 
of magic and philosophical insight. The fifty-three lines have much 
to teach us about the weighty religious inheritance of the post- 
Pharaonic age. 


3 Shisha-Halevy, “Review of J. Osing, Der spatagyptische Papyrus BM 10808,” JEA 
66 (1980), 181 6. 

4 The text has been edited three times: Crum, “An Egyptian Text in Greek 
Characters,” JEA 28 (1942), 20—31; Volten, “An Egyptian Text in Greek Characters” 
in Studia Ioanni Pedersen (1953), 364-76; Osing, Papyrus BM 10808 (1976). Vycichl, 
Dictionnaire, xi, encourages yet another try: “Texte difficile en egyptien tardif qui 
merite une nouvelle etude.” 

5 Shisha-Halevy, JEA 66 (1980), 183; see also p. 183 n. 8. 

6 Hornung, Idea, 70. 
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I next consider matters of script and transcription. The Old Coptic 
papyrus from Oxyrhynchus is properly neither old nor Coptic. 7 
W. E. Crum dates it from the middle of the second century of our 
era, which makes it not only post-Pharaonic but post-Classical. 

The papyrus speaks to us in the archaic language of ritual, the 
tongue of priests, gods, and scripture. It is the language of magic or 
even the language of the library; for in Egypt the identity of magic 
and library is absolute. Papyrus Salt 825 names the library of the 
Cosmic Temple or House of Life “the Bas of Re” (b?.w rw), mean¬ 
ing “the sun god’s Manifest Power.” Here is a library of wrath as 
much as beauty, a wrath manifest night and day in the unceasing 
priestly recitations against the enemies of order. 8 The spell on our 
papyrus works to counter just some such Manifestations of Wrath 
(bi.u)) that the victim is said to have “swallowed.” Now for the secret: 
by swallowing wrath, the victim has also swallowed a magic book. 
At the controls, like Re, he can now pour out wrath on every enemy. 
To swallow is to obtain intelligence: 9 it is to swallow magic words. 
Cascading from the Library of Life and crushing every foe, a stream 
of power and intelligence governs the orderly Egyptian universe. 

Nevertheless, the chariot of all this glory—the script—plunges like 
Phaeton. The text is alphabetic but not altogether vocalic. Often 
only the consonantal structure of a word is given, in other places 
one or more vowels appear. The Greek vowels at times even write 
Egyptian consonants! Whereas Coptic attempts the full phonetic real¬ 
ization of the latest stage of the Egyptian language, the Old Coptic 
of our spell is hit and miss a la graphemic system of old Demotic. 
Here it favors vocalic spellings; there consonants. For tms.w, the 
papyrus employs only the consonantal root T—M—C, with absolutely 
no stab at the word’s vocalic structure. Considering the idiosyncrasy 
of scribes and the lack of a system for writing Egyptian with Greek 
letters, just how intelligible, I wonder, even to a second scribe, would 
the papyrus have been? 


7 See Satzinger, “Old Coptic” in Coptic Encyclopedia, VIII 170, who classes the 
Egyptian Oxyrhynchus Papyrus (his label) under “Comparative Material” rather 
than “Main Group: Old Coptic Texts.” 

8 Assmann, Tod, 331. 

9 For instance, the Coptic verb of knowing, ©IMS, derives from the root c m 
(to swallow). 
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Coptic, a more or less clear alphabetic transcription of the latest 
form of Egyptian, is also the easiest to translate: the language is 
simple; the script crystalline; the lexis complete. The papyrus’s Old 
Coptic script is an entirely different matter. Rather than being easier 
to translate than the hieroglyphs, the script makes the task nearly 
insurmountable. We can read Ancient Egyptian for only two reasons: 
the evidence of Coptic and that peculiarity of the Egyptian script in 
supplying determinatives after every word. Determinatives class words 
in a logical way: seeing takes the eye-sign; hearing, the ear- sign. Take the 
classifiers away (and absent the logic of the Coptic vocalic system), 
what is left but an unsignified fragment of text, the key to which 
remains in the mind of the author alone? “Fragment” is an apt descrip¬ 
tion of our papyrus, a thing of shreds and patches. Holes, some greater, 
some lesser, dot the papyrus, and many letters of otherwise preserved 
words have been rubbed off. Time does not spare those words of 
greatest import for the reader. The name of the god who recites the 
spell: vanished; a culminating drama: disappeared. What survives is 
not easy to make out—even in Greek script. 

The characters are Greek, and the manuscript is written in a good 
hand, still Crum and Osing differ on many points of transcription. 
Each adds, emends, and guesses to the degree that their transcrip¬ 
tions bear little resemblance to each other or the papyrus itself. Then 
there are the mistakes: taking H for tl, and vice-versa, or seeing a 
letter where super-magnification shows “nothing at all, yet all that 
is I see.” We have known the papyrus for nearly a century, but we 
have never had the text. Any attempt to translate using such a var¬ 
ied record of transcription is like taking up the reverse side of the 
Rosetta Stone and afterwards hoping to give the Champollionic 
watchword Je tiens I’affaire. 

My transcription has one merit: it is conservative. The method, where 
editorial signs are concerned, follows the lead of crusty papyrologists 
like H. C. Youtie and E. G. Turner. I do not transcribe the doubt¬ 
ful, and then put a warning dot under the letter. I relegate my guesses 
to the space below the dot that marks an illegible place of text: 

The convention is that a doubtful letter should be given a dot below 
the line to show that it is uncertainly read. But what makes a letter 
‘doubtful’? Our examination of errors shows: (1) that dotted letters 
may often be signs of an uneasy conscience; (2) that the most serious 
errors have had no such warning dot. ‘Dots,’ writes Professor Youtie, 
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‘are brought into play only when the editor is uneasy, when he is 
pushing through a reading against his conscience. When the editor is 
without suspicion that he is missing the mark, false readings are presented 
as completely secure.’ 10 

I am uneasy with the dots (and lack thereof) in the earlier transcriptions. 

I return to the challenge of Ariel Shisha-Halevy, who names Osing’s 
transcription “on the whole unsubstantiated as a piece of Egyptian 
evidence.” * 11 By asserting that the transcription is not an Egyptian 
text, Shisha-Elalevy doesn’t mean that the author is no Egyptian or 
that the text lacks all coherence. What he means is that it cannot 
be read in the way scholars pretend to read Egyptian texts. By con¬ 
fessing his “own inability to propose an alternative” to Osing’s trans¬ 
lation, he signals the irrelevance of the task for Egyptology. 12 

Lacking determinatives and grammatical consistency, the papyrus 
has no place within the Egyptian Seminar. Osing’s bold attempt to 
gather evidence from the papyrus for a systematic reconstruction of 
Egyptian phonology not only fails but bears no repetition. I disagree. 
The method is proper and in many instances yields fruit. Shisha- 
Halevy does wrong to label it “a life-long dream,” now “turned 
sour.” 13 Where Osing oversteps is in zeal: he not only tries to trans¬ 
late every word (holes and erasures notwithstanding), he subjects all 
to phonological analysis. For all that, his many studies move for¬ 
ward our understanding of the phonological system, and we are for¬ 
tunate to have his results. Most of Osing’s errors lie in “transcription,” 
“emendation,” “word division,” and the like—he never works with 
the text at all. 

If we say the papyrus cannot be studied in the way in which we 
study hieroglyphic texts, what we mean is that its interpretation is 
not a concern of Egyptology. It becomes off limits for theses and 
monographs. Should I take Shisha-Halevy’s critique at face value 
(his concern over what he calls the “methodological frivolity” of 
“pan-Egyptian” and “panchronic” approaches), 14 it follows that the 
translator must not even use the tools of the discipline, as if to say: 
“Try it if you will, but you can’t use either dictionary or grammar.” 


10 Turner, Greek Papyri , 70. 

11 Shisha-Halevy, JEA 66 (1980), 183 

12 Ibid. 186. 

13 Ibid. 

14 Ibid. 
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In a happier vein Crum, who made but little out of the manuscript 
(“I have spent much time over it, but with the poorest results”), 
predicts, “Its successful interpretation would be of no litde interest.” 15 
As my fresh transcription reveals, pBM 10808 is not only “a piece 
of Egyptian evidence,” it is of-a-piece with all other Egyptian evi¬ 
dence; and, like every other scripture of Egyptian origin, is to be 
read in the light of all the rest, and all the rest recalled in its own 
fading light. 


15 Crum, JEA 28 (1942), 20. 
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Special Symbols 

e+n n with a jinkim above the letter 

e+n+e n with the jinkim both above and below the letter 
h Middle Egyptian h 

h Middle Egyptian h 

Middle Egyptian h 

Coptic and Demotic 2 opi. In the papyrus it reads mostly 
as an h , as in mhj 
h Coptic and Demotic b. In the papyrus it reads mostly as 

an h, as in sphr 

/ n/a: the reading is either n or a 

{ } Supralinear letter or phrase as a correction 

Reconstruction of a lacuna or erased portion of text 
Indicates where papyrus is broken at or near the end of 
a line of text 

(( )) Indicates a circle drawn around the letter by the scribe, 

which signifies “to be deleted” 

e A strikethrough indicates that a warning dot should be 

placed (or is placed) beneath the letter. For the ayin, the 
strikethrough is placed below the letter 
e A double strikethrough indicates that the reading is the 

merest guess (below the dot) 


CHAPTER ONE 


COMPARATIVE INTERLINEAR TRANSCRIPTION: 
SEDERHOLM, CRUM, OSING 

Line 1 

S 

osrosebe+nnouenafrxeft[e+nousr] Nntemntm[ou] 1 2 tn.mnf.[ 

C 

osrosebe+nouenafrxefte+nousrxntemntmeatnri:. . hmnf. [ 

O 

osrosebe+nouenafrxefte+ne«srxntemnte[tt] tne+n [bei]emnfe+B [ 

Line 2 

S 

s . . . a=[e+n]xfte+npsoxne+natoretentroeii%tetn .... smo o. 

C 

satn.xfte+npsoxne+natoretentronmketn . . ssxxtn[ 

O 

satn 3 xfte+npsoxne+natoretentronmtetn[bei]i»xoe+5tH:[ 

Line 3 

S 

iaehiaflimaue+niwAmsaamonf'O’aut. . emtorjetnoue c tetn c ex. [ 

C 

mehiafhmaue+nwAmsaamonf#autfflemtarjetnoue c tetn c exa. [ 

O ~ 

mehiafhmaue+nwAmsaamonf#autmemtoijetnoue c tetn c exa c [ 


1 Traces only. Reconstruction follows lines 18, 41. 

2 Traces only. Reconstruction follows lines 18, 41. 

3 Osing shows (diacritical?) marks after the n. 
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Line 4 
S 

.ta..tommothtetBfe€/pezhtepkekie+nxftnpnet c =?fe^#bsoue c r. 

C 

e+&tn.ntommothtetnheezhtepkekie+nxftnpnet”xbsoue c re . . 

O 

e-Hrte[x]ntommothtetnbzhtepkekie+nxftnpnet”xbsoue c re[ 

Line 5 
S 

e+nsebmmasoubxte+nnetn.axmfhtaeneisn{m} 4 featetf. . botnze+n 
C 

e+nsebmmasoubxte+miete+nsaxmfhtaeneisn{m}hatetfe+ft.rotnze+n[p] 

O 

e+nsebmmasoubxte+imeta[&]axmfhtaeneisn{m}hatetf©-t-ii[ou]r[e/#-]tnz 

Line 6 
S 

xere+nxftnmoutfohej . . etetnahofmsnafsj4 5 tetnt.e c e+nnt. .[ 

C 

xere+nxftnmoutfohejefetetnahofmsnafsi’^tetntbe'e+nnt. . 

O 

xere+nxftnmoutfohej€ietetnahoumsnafsj=tetntbeo c e+nnt[m] 

Line 7 
S 

atntetnhrbrfehxoe+n«;/z» 2 ebest 6 pojx.ta.mhatetnubsnk/#. . ib 

C 

atntetnhrbrfehxoe+im>/zmebest5pojxhtamhatetnubsenhasfteb 

O 

atntetnhrbrfehxoe+ftzp/zmebestopojxktamhatetnubsenhameb 


4 Textual correction: m over n, which indicates an m to be placed either before 
or after the n. 

5 Demotic logogram, perhaps s?(w)\ Erichsen, Glossar, 403—4. 
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Line 8 
S 

s/©be+nneteipnmourakn fa phrbr c amre c nbomn.enuo . . tetfpiefm 
C 

obe+nneteipnmourake+nphrbr c amre c nbomnnenuoBfeatetfpiefm 

O 

obennete'ipnmourake+nphrbr c amre c nbomnnenuo [tfm] tetfpiefm 

Line 9 
S 

sbetesebhtae'afk/kasixfmuetipirimroftesmremha 

C 

xetesebhtaebi/af/ue/hasixfmuetipirimroftesmremha. . ? 

O 

sbetesebhtae c a«fhasixfmuetipirimrofte-mremhaffl 

Line 10 
S 

epe+nmn/b c iTnnime+ntmtaee'ipneterfmmeutesph.kniubf 

C 

epe+nmnAn c i'mnime+ntmtaeeipneterfmmeutesehekniubf 

O 

epe+nmwAn c rmnime+ntmta c eipneterfmmeutesph [r] ekniubf 

Line 11 
S 

netfeknieteKn c rmnimpenimlhenimh{a}meani [la] [k]mer [a]im 
C 

netfeknihteKw c rmnimpenimlhenimh{a}meaniffikmeraim 

O 

nctfcknihcfAreVmnimpcnimlhcnimh {a} meunimkmemim 

Line 12 
S 

e+nteueneueraiAn c e+neteuestmrintmhaueipnmm. 'ano/auetn 


6 Possible trace of a jinkim over the n. 

7 An ink drop follows the m and may stand for a letter. 
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c 

e+nteueneueraiAK c e+neteuestmrintmhaue'ipnmmeuno/auetn 

O 

e+nteueneueraiA« c e+neteuestmrintmhaueipnmmeunouetn 

Line 13 

S 

mrmpotne+nhersoofo/etakenshroumaxou#. . e+n . . . ± 

C 

mrmpotne+nhersoofetakenshroumaxousake+nqouqi 

O 

mrmpotne+nhersoofetakenshroumaxou [s] fthe+nqeEtqi 

Line 14 

S 

m c ehrtprak+snmho i! hktproktak+SB.aheitprok.e 8 9 10 . . haft 

C 

m c ehrtprak+snmhohktproktak+seiBhaheitprokiesnhaft 

O 

m c ehrtprak+snmh6hktproktak+sfflfeahpitproke[pa]uhaft 

Line 15 

S 

joustne 10c tmhesnmhauhetsnhahitmxteiprimr[o]iaraheisn 

C 

joustne'tmhesnmhauhetsnhahetmxteiprimroiaraheisn 

O 

joustne'tmhesnmhauhetsnhahetmxteiprimreiaraheisn 


8 What Crum and Osing show as an “acute accent” over the o is the intrusive 
tail of an f belonging to the previous line. 

9 Unanalyzable marks, including what resembles a small t, appear directly above 
the traces of a possible e. 

10 Both n and e are letters of three strokes. In writing n, the oblique, second 
stroke begins at the head of the first, left vertical stroke. In writing e, the horizon¬ 
tal, second stroke stems from the middle of the first, vertical stroke. Cf. the writ¬ 
ing of neb in line 16. 
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Line 16 

S 

esmomtarj eouinebmmaheisn c efroiartetnbehteis [n] 11 . a 

C 

esmomtaijeouinebmmaheisn c efroiartetnbehteisHi/ha 

O 

esmomtarj eouinebmmaheisn'efrottartetnbehteisfbjia 

Line 17 

S 

hiktmhaue'ipneiejepqe& c aerakai[s]eb[e+nouen] 12 afr 

C 

hiktmhaue'ipneipqeiT c aerakaisebe+nou [e] nafr 

O 

hiktmhaueipneiejepqeii'&erakaisebe-Hieuenafr. 

Line 18 

S 

xefte+nousr((ouenafr))xentemnte+ntmoutepoie+ntmoute8=.tetoxi 

C 

xefte+nousr((ouenafr))xentemnte+ntmouteroie+ntmoute&btetoxi 

O 

xefte+nousr((ouenafr))xentemnte+ntmouteroie+ntmouteftbtetoxi 

Line 19 

S 

e+n+ebeinime+ntemnamoumenqxnesnsaxmkxbse+nt. [h] '’ohkpri 

C 

e+nbe'mime+nteOT«amoumenqxnesnsaxkxbse+ntmb©hkpiri 

O 

e+n+ebeinime+ntemnamoumenqxnesnsaxmkxbse+ntmb^hkpri 


11 Reconstruction follows line 44: behteisn. 

12 See lines 1, 39-40. 

13 Reconstruction follows line 14. 
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Line 20 

S 

hispete+npiam[.] 14 . , 15 . , 16 . . e+nte+npmetmt 17 ereraffe.kautoi=af 

C 

hspe te+npiamsiie. tar e+nte+npmetmterera£hiikautobf 

O 

hspete+npiam[&]»e[liJtafe+nte+npmetmtorerafliekautobf 

Line 21 

S 

m.matnete . . kebk . . eunefnauee+ntemie+nsatouahof 

C 


m.r 


O 


m.matnetenft[e]kebkbeounefnauee+ntemie+nsatouahof 

Line 22 

S 

nimh.ehiex£ehe+nnabo 18 tai 19 rtouma.iepsk.ehxkm. 

C 


nimhauehiexftehe+nnaboutairtoumahiepset/pehxemi 

O 


nimheuehiexftehe+nnaboutairtoumahiepsepehxemi 

Line 23 

S 

ba c nsphouxftn 20 [. . .].hrere+n+epxere+n+exftnpkekemourha. 


14 Trace of broken rounded letter. 

15 Trace of a left-curving letter. 

16 Trace of a horizontal stroke (resembling the horizontal stroke of a t) precisely 
above a hole in the papyrus. 

17 There are marks under both the m and the t that belong to an erased text. 

18 The tail of an f that belongs to the previous line interferes with the o, but the 
reading clearly is o, not ou. What Crum takes to be the right fork of a a belongs 
to the horizontal of the following t. 

19 The i seems to have an extra, higher dot (as if forming the apex of a trian¬ 
gle of three dots). This “apical” dot likely is an ink splash. 

20 Not m-fcft-nj as elsewhere in the papyrus. 
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c 

babisphouxftn[p]mouhrere+n+epxere+n+exftnpkekemourha©e 

O 

babisphouxftn [pmo] uhrere+n+epxere+n+exftnpkekemourha c 

Line 24 

S 

e+n+ep c ote+nxftnpbe [. . ] .touhtafomet c afjati4ntmseatn 

C 

e+n+ep c ote+nxftnpbe[i]ntouhtafomet c afjati4e+ntmseatn 

O 

e+n+ep c ote+nxftnpbe[¥i]»touhtafomet c a5ati4e+ntmseatn 

Line 25 

S 

menqanteitrinf[. .] oxiafj [a] ti4nts%e /® 21 ntouxo [e+n] xfte+np 

C 

menqanteitrinfeoxiafj ati4e+ntmoe+ntouxoe+nxfte+np 

O 

menqanteitrinfeoxiafjati4e+ntmce+ntouxoe+nxfte+np 

Line 26 

S 

mouhrere+nzp/zm.B/a=.[. . .]tiafjati4e+ntmseatnt[ouxo] 22 ... 23 

C 

mouhrere+nix^mue/nH:[.Jetiafjati4e+ntmseatntoux6e+n4[e+n] 

O 

mouhrere+n«iAmuen[ 24 e]tia5ati4e+ntmseatntouxoe+ne+n 


21 Lines 24, 26, and 29 suggest a reconstruction as ms; but note the absence of 
the final three letters of the sequence tmseat. For s/o Crum reads o; and, indeed, a 
clear right-curved stroke and a partly-executed left-curved stroke are visible. Yet 
there are two tiny rounded spots where the ink either has flaked off the right-curved 
stroke or where the brush never impressed the ink. These spots suggest at a read¬ 
ing s, with an ink drop splashed immediately to its right. 

22 Reconstruction follows line 25. 

23 Traces of two to four (or more) illegible letters. The presumed second letter 
may be an n with jinkim or tilde-like superlinear stroke. I do not transcribe it. 

24 There is space for one letter. 
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Line 27 

S 

saxmaixtein [. . .Jhnouscri . . . emtok. [. .]. e I n tm 

C 

saxmaixteie+n[. .Jhnouserii/r.atemtore . . . 4 25 e+ntm 

O 

saxmaixteie+n[ m]hnouseriratemtore[ »]ue+ntm 

Line 28 

S 

seate+n 26 xotim c . 27 [. . .].htajeitre c eipn.. 

C 

seate+nxotim c e[h]phtajeitre c e'ipnps . . . [ 

O 

seate+nxotim c e [ ] ktaj eitre c e'ipnp [e 

Line 29 

S 

sxamshtenefou[. . . .]auemxoe{mhn 28 ou} 29 tmseatn. 

C 

sxamshtenefou [it] auemxoe {mhnou} e+ntmseatne.[ ? p] 

O 

sxamshtenefou [it] auemxoe {mhnou} etmseatne [ 

Line 30 

S 

soxmnpn 30 etx.[. . .]na. 3l tm c ehr. 32 . 33 fr[. . . .]kua.e 


25 Crum places a warning dot under the numeral. 

26 There are drops of ink over the first vertical stroke of the e+n. 

27 The letter is broken and leaves only the trace of a left-curving stroke. 

28 Possible traces of a jinkim over the n. 

29 The phrase mhnou appears above tmseat, with the m over the t, Crum places 
the m over an e+n. 

30 Again, Crum and Osing read e for n. 

31 Left-curved stroke. Trace of horizontal or oblique stroke within the curve. 

32 Left-curved stroke. 

33 Curved stroke. 
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c 

soxmnpeetxe[. ,]nastm c ehrs/exr . . . kuaue 

O 

soxmnpeetx[© ]nastm c e 34 hrsxr/if[ jhuaue 

Line 31 

S 

srmfe/*eubnomfseishx.pieisnro c ms. [. . ] .s.soxm 

C 

srmieubnomfsei/hshxopieisnro'ms. .mspsoxm 

O 

srmi 35 eubnomfse[i]shxopieisnro c ms[ Jmspsoxm 

Line 32 

S 

promie+n+ebeik . . xf.ajeaj.uhehftoux[. . ] 36 . . . . psoxm 

C 

promie+n+ebeik«axfn/taj.eihehftoux[o] . . . psoxm 

O 

promie+n+ebeik c axf.ajnafatihehftoux[ oi ]psoxm 

Line 33 

S 

promie+n+ebeikmmehsiekebksinentotf. . . .taom 

C 

promie+n+ebeikmmehsiekebksinentotf. . . touxo/o 

O 

promie+n+ebeikmmehsiekebksinentotf[ffl: ] toux 5 

Line 34 

S 

e+n+enefouitauearraishotpmauofto.ei' 

C 

e+n+enefomtauearraishotpmauoftosfmma . . ei 


34 Note the “acute accent” over the e. 

35 With one dot only (on left). Crum has two dots over the i. 

36 If reconstruction follows touxo (see line 25), I read: x[o][]. 
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CHAPTER ONE 


o 

e+n+enefouitauearraishotpmauofto [b]fmma[tn] ei 

Line 35 

S 

me{n}qubnomefe 37 qi 38 . . ueuebk& 39 .kie/a©/ia 

C 

me{n}qubnomefeqi/k.aueuebkeekiuo/x . . . . ? 

O 

me {n} qubnomefeqi [h] aueuebke c kiuo [m 

Line 36 

S 

soue+nsnentots5nmhestemree+n[mn]. . t 40 .h 41 . 

C 

soue+nsnentotsonmhestemree+nmre . . p.? 

O 

soue+nsnentotsbnmhestemree+nmnfe+ttjrfmfflmhbmer] 

Line 37 

S 

An c e+ne+nteueneuerafA« c e+nnteuestmrinf.a 

C 

An c e+ne+nteueneueraKw c e+nnteuestmrinf[. . m]fea[u] 

O 

An c e+ne+nteueneuera£te c e+nnteuestmrinf[4 m]ba[u] 

Line 38 

S 

e'ipne+nmaiee# 42 [.Jmmetakeierasakes. . . u 43 


37 The right-curved stroke of an e seems to be written over a vertical stroke or 
vice-versa. 

38 A vertical stroke, either i or part of another letter. 

39 Illegible. One letter overwrites another. Cf. keki in line 48. 

M A rounded trace: perhaps the rounded head of an r. 

41 Traces show an oblique stroke resembling tail of h or f. The angle is more 
consistent with an *. 

42 Compare the sequence er in line 37. 

43 Crum reconstructs as sh[ro]u following line 13. I see two difficulties: (1) the 
traces Crum reads as h are really three discontinuous dots or strokes, rather than 
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c 

eipne+nmaieet [n] mmetakeierasakei/esh [ro] u 

O 

eipne+nmaieetnmmetakeierasaknsk[r]ou 

Line 39 
S 

maxoun 44 tmhnqouqim c ehrttepiesebe+n 

C 

maxoue+ntmhnqouqim c ehrttepiesebe+n 

O 

maxoue+ntmhnqouqim c ehrttepiesebe+n 

Line 40 
S 

ouenafxefte+nousrxntemnte+nbeinime+ntemnamou 

C 

ouenaf[r)xeftnousrxntemnte+nbeinimne+ntemwamou 

O 

ouenafxefe+nousrxntemnte+nbeinime+ntemnamou 

Line 41 
S 

e+ntoumoutehiloue+nmoutenbtetoxiphreis [n] 45 m 

C 

e+ntoumoutehiloue+nmoutenbtetoxiphreisnm 

O 

e+ntoumoutehiloue+nmoutenbtetoxiphreisnm 


the hook of the h\ (2) the traces of ink drops that precede the u show no indica¬ 
tion of a curved stroke like that of an o. Although there is space for three letters, 
which invites the possibility of Crum’s reading, no clear traces remain. 

44 No jinkim as in Crum and Osing. 

45 Traces only. Compare line 42 for three examples of the sequence eisn. 
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Line 42 

S 

hohx 46 teisnmaheisnomf 47 eaneisne'imb/s# 48 tp 

C 

hohteisnmaheisnofeaneisneimeiiktp 

O 

hohsteisnmaheisnofeaneisneimh {i}ktp 

Line 43 

S 

roieaneisnmmak/ tt 49 thaftjouetnetm.e -Uis r>0 

C 

roieaneisnmmahthaftjoustnetmhe 51 s 

O 

roieaneisnmmahthaftj oustnetmhes 

Line 44 

S 

e+nmhaueipnbehteisnhahetfmxteipiri 

C 

e+nmhaueipnbehteisnhahetfmxteipiri 

O 

nmhaueipnbehteisnhahetfmxteipiri 


48 The x, cramped between the h and the t , is a later insertion. 

47 A pronounced space separates the letters. 

48 Osing reads the trace as the overwriting of a k with an i or vice-versa; but 
the trace he reads as i consists of only two drops of ink: one above the letter; one 
at its base. A third drop stands just to the right of that found above the letter. 
Although the two oblique strokes that form the right element of the letter k nor¬ 
mally ought to originate at the middle of die left vertical, what the papyrus has is 
a left vertical stroke, a short right horizontal that originates at the middle of the 
left vertical, and a left-and-upward-curving stroke attached to the short right hori¬ 
zontal. The resulting letter resembles an e. 

49 Crum reads h\ yet what seems to be an oblique stroke of a single letter, run¬ 
ning from right to left to join a vertical stroke, is only the tail of an f intruding 
from the previous line. 

50 The trace is more consistent with e than rv, yet note the jinkim that often goes 
with the n in order to write the vowel lei. 

51 Crum and Osing place a macron or jinkim over an e = e. 
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Line 45 

S 

mroiaraheisnefsohmetmfarj e. uineb 

C 

mroiaraheisnesohmetmfarjeouineb 

O 

mroiaraheisnesohmetmfarj eeuineb 

Line 46 

S 

mmeisne c efrofe 52 psoxme+ntomnhamseb 

C 

mmeisne'efrofepsoxme+ntomnhamseb 

O 

mmeisne'efrofepsoxme+ntomnhamseb 

Line 47 

S 

exopimkekinenouanrinfeneh/z« c tmep£ 53 

C 

exopimkekinenouanrinfeneh/zn c tmep£ 

O 

exopimkekinenouanrinfenehAn c tmepV 

Line 48 

S 

menfetioue c bkekimiere c rineme c era c e+n+e 

C 

menfetioue'bkekimierebineme'era'e+n+e 

O 

menfetioue c bkekimiere c rineme c era c e+n+e 


52 What Crum takes as an acute accent mark over the e is only the intruding 
tail of an f belonging to the previous line. 

53 The Demotic sign stands for a special phonetic complement, a. 
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CHAPTER ONE 


Line 49 

S 

mnhtpenefehren [.] u47 ©cmhauc'ipnn 54 chma c s 

C ~ 

mnhtpenefehrenoufemhaueipnmehma c s 

O 

mnhtpenefehren [o] ufemhaue'ipnnehma c s 

Line 50 

S 

xouia'smekia [. ] smmouatere'tehmam 

C 

xouiattsmekiatismmouatere ‘tehmam 

O 

xouia'smekia [ £ ] smmouatere ‘tehmam 

Line 51 

S 

m. 55 be+n+eff?nm[. . . m\ nmaieubftm Jeberi 

C 

me/ebe+n+emnmi[. . . m\ nmaieubftmaieberi 

O 

me/e/be+n+emnm[a m]nmaieubftmoteberi[e+n] 

Line 52 

S 

whm x jata/©uana[. . . .]ere c efohim c shimhauj&n 

C 

m-whni] atouana[. . . ]ere c efohim c shimhau/w 

O 

m-ivhm] atouana [ ] ere c efohim c ehimhau/>n 


54 The letter is poorly executed; yet the first (or left) stroke bears but small resem¬ 
blance to that of an m (so Crum). 

55 One letter overwrites another: likely e over e. 

56 Note the absence of the e+n before the Demotic signs: whm , not m-whm. 
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Line 53 
S 

satefrmn 57 t[. . . . ] jcimhau/w 
C 

satefrmet[.. .]jeimhaujfrre 

O 

satefrmet [e+nou] j eimhau pn 


57 A final place where n has been read e. 



CHAPTER TWO 


OSING’S EGYPTIAN TRANSLITERATION AND 
GERMAN TRANSLATION (WITH SELECTIONS 
FROM CRUM AND VOLTEN) 


Spell One 

(Underlining indicates where the readings of Crum, Volten, and 
Osing influence my transliteration and translation.) 

Line 1 

o-srw.t sbj n-wnn-nfrw 
O Sro, Feind des Onnophris , 

hftj n-lstjrt-hntj-jmnt.t 

Widersacher des Osiris, des <Ersten den Westens> 

Crum (i.e. Gardiner and Gunn): O! ram, rebel [of; against] 
Onnophris enemy of Osiris, [Foremost of Westerners! 

(ntj-) hr-md n-n[bjj.t]- c m.n.f 

die du tief eingesunken bist wegen der <Flamme>, die er <geschluckt> 
hat , 

m[tw.s-jrt?]-2stlw n-hft-n-pl-shn n-hwthrw(-)fc-ntr.t- c l.t 
und die du eine Attacke gemacht hast gegen <den Gefahrten der 
llalhor. der Groflgn Gottin> , 

Crum: Hathor Tentyra (or the .great goddess) 
m-md-£-n[bjj.t] m-h.t-jlt 

als die <Flamme> tief einsank zu einem schmerzbringenden <Feuer>! 

n-3mhj.f hr-mw m-whm 

Er versank nicht wieder im Wasser. 

si c -mi‘-n.f dhwtj 

bis Thot zu ihm kam 

Crum: Until (so that) Thaut (Thoth) seize him (seems impossible) 
m-lm-tw (hr-) c rd r-jtnw.t 

als einer, der dich packte und gegen deinen <Aufruhr> schiitzte, 
twt(?)-n-<pl.-lhw- c l 4 ntj-lhw n-dm 

welchem der grofle Zauberspruch angemessen war, der mit Nutzen 
auszusprechen ist 
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m-ld ht-jtnw 

bei wiitendem Treiben und Verbreiten von <Aufruhr>. 
hl.t shtp-pl-kkjw n-hft-n-pl-ntr- c l 

Zuruck! LaB ab von der Bedrangnis (o.a.) des GroBen Gottes ! 
hbsw.t hr-jrt- c ly(?) 5n-sbj 

Deine Gewalttatigkeit bewirkt feindselige Glut(?) 
m-ms -wbdw(??) n-ntr- c l nn -'hm.f 

als etwas, das dem GroBen Gott ein unerloschliches Brennen bringt, 
ht.t jnj-sw 

und du ziehst umher—du, die es (sc. das Brennen) gebracht hat, 
n-mlh-fit.t.f n-[w]rd.n.s 

damit sein Schmerzen unermudlich <brennt> 
m-pj -6 hr n-hfi-n -nm. t.f-ihj/w 

in dem, der dem davon bewirkten schmerzbringenden Verderben 
verfallen ist, 

jw-Sj-jtnw j.h'.w.f mls.n.f-st 

wenn <Aufruhr> seine Glieder befallen und sie verwundet hat, 
Crum: her (its) blood. The cross suggests dem. s> ‘amulet,’ or may 
be mere punctuation. 
twt n -dbl-w n-ntj-mldnw 

und dem es zukommt, (ihm) den Zustand von einem Gesunden 
wiederzuverschaffen, 
twt n-hrb-jrw.f 

und dem es zukommt, daB sich bei <Feuer> 
hr-h, c .t m-whm 

sein Befinden wieder wandelt, 
jw.t-bs.tj c (l)p- c d ? 

indem du eingedrungen bist, du frevelhafter Feind (o.a.), 
hr-ht.t m-ht-jtnw n -jb.s 

und du umherziehst als eine, die nach ihrem Belieben <Aufruhr> 
verbreitet, 
nhl.t m- c bw 

indem du gefahrlich wirkst in bosem Tun, 

8 c bw n-ntr <- c l?>-pn-mrw 

du Feind diesgg <GroBen?> Gottgs , welcher (so) krank ist , 
c klw n-pl-hrb-jruu.f 

wobei (daB) er im richtigen Zustand ist ftir die Wandlung seines 
Befindens, 
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CHAPTER TWO 


jrj.t-mr.t hr-nbj-lm(w) 

und indem du Boses anrichtest wahrend des Brennes einer Glut, 
nn-nnw.t.[f] m-tly.t.f pjw.f 

die nicht ermattet in ihrer Hitze und ihrem Gliihen, 
m-9sbj(w)t.t sbj 

in deinem <Aufruhr>, du Aufriihrer (Feind). 

(l)hd.t r- c lw.f 

Du bist (aber) schwach geworden an seiner (sc. des Thot) GroBe 
kr-slh.f m-wd(w).t prj-m-rl.f 

aufgrund von dem, was er wirksam machte in dem Befehl, der 
aus seinem Munde kam . 

Crum: go forth from his mouth 

tl m-jrt- c ly 

Du, der du heiB bist (Fiitze verbreitest) durch Verursachen von 
Feuersglut 

m-h c m-lOjb n-JVJV 

im Leib und im Fierzen von NN 

hn c -rmt-nb ntj-m-tl-pn r-dr.f 

und eines jeglichen Menschen, der in diesem ganzen Land ist , 

Crum: with every man that is in all this land 
m-jwdw r-spkr.k-n.j jb.f 

inbgsonderg von dem. dgssen Herz du rmr zuwgndgst 

11 ntfk-n.j hitj.f 

und (lessen llerz du mir lost. 

hn c -rmt-nb p c w.t-nb rhw.t-nb 

und aller Menschen, aller p c w.t, aller rhw.t, 

Crum: With every man, every p c t, every rhyt 

Whnmmw.t-nb hmw.t-rl-nb 

aller hnmmw.t und aller tibrigen , 

Crum: every hnmmt , and so forth , 

1 2ntj-jw.w-r-nw-jr.j hn c -ntj-jw.w-r-sdm-rn.j 
die mich sehen und meinen Name horen werden 
Crum: Wlio shall see me, with them that (or? and who,) shall 
hear my name , 

m-hrww-pn m-wnw.t-tn 

an diesem Tag in dieser Stunde ! 

Crum: on this day and in this hour 
1 3 jm-rnpw -jtn n-hsr-jw.f-ld 

Nicht soli sich erneuern ein <Aufruhr> wegen der Vertreibung seines 
furchtbaren Unheils, 
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Crum: and this year . 

‘ kl.n-shrj.w m- c hj.w 

wenn ihre Befreiung von ihren Brennen Erfolg gehabt hat 
hr-snh-nl-kldw 1 4-m-lhw.j 

durch Bindung der <Flammen> durch meine Macht, 
p<h>r.k-st jrm-hh.k tpj-rl.k 

(so) daB du sie durchziehst mil clem Gluthauch in dginem Mund . 
djj.k-st m-hh -pw tpj-rl .k- jr.w 

und du sie in diesen Gluthauch gibst, der in deinem Mund gegen 
sie ist 

hfd-\5dw.s-tn hr-fit-mlhw.s m-hmw 

Diese, die ihr <Boses> ausschickt, indem ihr Brennen Schmerz be- 
reitet in Hitze, 
hwt.s n-hh 

deren Gluthauch-Flamme und ihre aggressive Kraft 
m-htj-prj m-rl.j 

das ist, was mein Spruch zuriicktreibt! 
jrj- c h c w.s n\6srw m-lm(w) 

Du, deren Stehenbleiben ein Brennen zu Glut macht, 
t<m.f>-jrw-d?w.wt n- c bw m-h c w.s 

so daB es bei ihrem Stehenbleiben keine unheilvollen Taten amichtet 
wrdw r-dwn- bhdw.s 

und sein Mund nicht mehr gierig ist, weil er zu schwach ist, ihre 
Glut zu verbreiten! 
hlj.t \lhki.j 

Du sollst fallen—du, die ich beschworen habe— 

Crum: My magic ? I will say the ... to thee. 
m-hrww-pn jw.j-hr-jtl -pi -knjw-l-jr.t 

an diesem Tag, wenn ich das groBe Unheil von dir fortnehme. 


Spell Two 


kj(?) s bj n-wnn-nfrw 

Kai, Feind des Onnophris , 

18 hftj n-l stjrt-h ntj-jmn. t 

Widersachgr des Osiris, des <Fisi.cn deg Wgstens> , 

ntj-hr-md r-rl.j 

der du tief eingesunken bist bei meinem Spruch 
m-md r-ntb-tl Ih.t 
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in einem tiefen Niedersinken bis das Feuer verzehrend wirkt, 
Crum: And thou (they) pronounce for me every word 
19 nbjj.t-nb ntj-jw-JVJV hr-m.w 

und all ihr <Flammen>, welche NN <geschluckt> hat ! 

Crum: In every place where So-and-so is 
mnk-hnsw n-shm.k 

Beende das Umherziehen diener Macht 
hbsw ntj-m-hh.k-prj 20 hdj 

und die Gewalttatigkeit, die in deinem auf—und niedergehenden 
Gluthauch isl . 
spd.tj m-p[iw 

indem du stechend bist mit groBer Glut ! 
msnh-tw jrj-ntj -m-pl-mdw mtrw-jr.f 

Wende dich um—du, der du das angerichtet hast, was in der 
Tiefe ist, und dort gegenwartig bist! 
hl.k lwj-tp.f 21 m-jtnw-ld 

Zuriick—du, der du deinen Kopf ausgestreckt hast als wiitender 
Feind! 

c n-n?j.k- c bw-kh?j.w.w nn-jfn.w 

Wende deine schlimmen Untaten ab, und sie sollen nicht umkehren 
r-nd-dm(w).t n-s c d.w-j.h‘.u!.f-22nb 

zu den Wunden von dem, dessen samtliche Glieder sie <zerschit - 
ten> haben , 

hwl-lhw.w r-hft-hr-n-nbj.w 

die (sc.: Glieder) schlimm schmerzen wahrend ihres Brennens, 
djjw hr-jrt-tlw m-‘h c w 

wenn es (sc. das Brennen) veranlaBt ist, (nur noch) Glut zu verur- 
sachen in einem Stehenbleiben 
r-pl-sp(j) hr-hmy.t 2?>bjn.s 

auf den Heilspruch fur <Hitze> und deren <Boses> hin! 
pl-hwl hft-n-pl -mih(w) rrw 

Der, der schlimm ist wahrend des Brennens, ist gebunden 
Crum: scarab 

m-pl-hr(jw) n-hft-n-pl-kkj mrw-kf 

als der Feind des Kindes mit krankem Korper , 

2\m-pl-jld(w) n-hft-n-pi-brj ntj-whd.f-lm(w)-ld 
als der Feind des Kindes, das an furchtbarer Glut leidet. 
jij-f-ddy.t hr-djt-jfdu! n-tmsw 

Er hat Unheil angerichtet, indem er vier schlimme Schmerz-Anfalle 
verursacht hat, 
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nn-2 5mnk - c -n-t?w.<f> dr.j-n.f r-lh.t 

(doch) gibt es nicht ein Vollenden des Zustands seiner Glut, die 
ich ihm vertreibe, zu Feuer. 

Crum: we have given (made) his name to stand 
jrj.f-cBy.t hr-djt-jfdw n-tmsw 

Er hat Unheil angerichtet, indem er vier schlimme Anfalle verur- 
sacht hat, 

nn-tlw-h.t n-hft-n-pl -2&mlh(w) 

(doch) es gibt nichts (mehr), das hitzig ist an <Feuer> wahrend des 
Brennens, 

Crum: scarab 
rrw m-whm 

wenn er wieder gebunden ist 
ufw m-[m]tjt 

und aufgehort hat, Erfolg zu haben. 
jrj.f -djy.t hr-djt -jfdw n-tmsw-jlt 

Er hat Unheil angerichtet, indem er vier schlimme Schmerz-Anfalle 
verursacht hat, 

nn-tlw-h.t n-nl-21 shm.w -‘l.yw h.tj 

(doch) es gibt nichts (mehr), das hitzig ist an <Feuer> infolge der 
groBen feurigen Machte, 

n[tjj-m-hnw.s r-jrt-jj(j).t jrt-d(j)y.t 

die in ihm sind, um Unheil zu schaffen und Verwiistung anzurichten, 
mtrw r-[p> -jfd]w n-tm28sw-fit 

und die gegenwartig sind in den vier schlimmen Schmerz-Anfallen, 
nn-htj m- c w n-ht- c d?w 

ohne zu weichen aus einem Zustand, frevelhaftes Tun zu verbreiten, 
jw.j-hr-dr- c w-pn pfh-fi-h.t m-]29shm.w.s 

wenn ich diesen Zustand, den das <Feuer> durch seine Machte 
erreicht hat, vertreibe. 

(>)hd-nl-jwfyw-[t]lw.w Im-h.t m-hnw.w 

Die erhitzten Glieder, in denen <Feuer> gebrannt hat, sind schwach 
geworden, 

jw-tmsw-fit hr-n[nt.w] 

indem ein schlimmer Schmcrz-Anfall sie matt gemacht hat 
[m]-30 shm n-pl- c ly 
durch die Macht der Glut, 
jw-tl-h[.t- c l.t?-h]ns.fj m-lhw.s 

und indem das (groBe?) <Feuer> umhergezogen war in seiner Macht, 
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doch. 

..31 (m-jjt ?) r-lbjw n-lm.f 

(durch ein Kommen?) zum Aufhoren davon, daB er brennt, 
sly-st hr-h.t 

welches sie (sc. die Glieder) bewahrt vor <Feuer> 
j tfjw.s m-rl- c w m-s[h]m.s 
und auch dessen Glut als seiner Macht. 
fil-shm 32j brj- c w-m-jj(j).t n blw.k 

Die Macht , die gewalttatig ist in unheilvoller Wirkung wegen deiner 
Gewalt , 

c hj.f n- c cBw(?) jwhw 

ihr Brennen (von frevelhaften Tun?) ist beseitigt, 

Ihw.f tlw-h[.t snjw] 

ihr feuerheiBer Schmerz ist geschwunden. 
pl-shm 33prj- c w-m-jj(j).t n blw.k 

Die Macht , die gewalttatig ist in unheilvoller Wirkung wegen deiner 
Gewalt, 

m-ihw.s-jjj (r-) c kl-jb.k 

und in deren (sc.: Wirkung) Schmerzen, das nach deinem Willen 
kommt, 

snj-jnd.t.f-mfrw] tlw-h.t 34 n-nl-jwf.yw-tlw.w 

geschwunden ist ihr Schmerz, der schlimm und feuerheiB ist fur 
die erhitzten Glieder, 
jw-jrj.j-sw hr-htp 

wenn ich sie dazu gebracht habe, Ruhe zu geben 
m-lww.f (j.lwj.f)-tp.f m-j[tnw] 
darin, daB sie ihren Kopf als Feind ausstreckt, 
jw.j-hr-35mnk-?bjw n-lm.f 

und wenn ich das Aufhoren davon, daB sie brennt, zum AbschluB 
bringe, 

Ikw nvujw r- wbl-kkjw 

indem sie zunichte und gehindert ist, <Finstemis> offen wirken zu lassen, 
hr-w c m-[jrt-h.t 

und indem sie aufhort, <Feuer> zu verursachen, 
m-j]36 swfw) n-snt -jnd.t.s- c l.t m-mlhw.s 

in gleichem MaBe, wie dessen Schmerz, der in seinem Brennen 
groB ist, 

geschwunden ist. 
tl m-jrt- c ly 
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Du, der du heiB bist (Hitze verbreitest) durch Verursachen von 
Feuersglut 

n-JVJV n-rmt-nb hmw.t-rl 

dem NN , einem jeglichen Menschen etc. 

37 hn c -n?-ntj-jw.w-r-nw-jr.f 
hn c -n?-ntj-jw.w-r-sdni-m.f 

and drill, ii. dig iiin sehcn und seinen Narncn horen werden 

Crum: Who shall see him and who shall hear his name . . . 
d[j m-] hrfww] -38pn 
hier an diesem Tag ! 

Crum: on fthisl day 
nn-mluy-jtnw m-l.t.j c k?.j-jr.s 

Nicht wird sich erneuern ein <Aufruhr> durch meine Macht, die 
ich dagegen richte, 

‘kkn-shij.w 39m- c hj.w 

wenn ihre Befreiung von ihrem Brennen Erfolg gehabt hat 
n-tmh-nl-kldw m-lhw.j 

infolge eines Abwendens der <Flammen> durch meine Macht. 


Spell Three 


tpj.t sbj nAOwnn-rifrw 

Tepie (-Schlange), Feind des Onnophris , 
hftj n-istjrt-hntj-jmnt.t 

Wid(agachgr des Osiris, dgs <Erstgn des Westgns> ! 

nbjj.t-nb ntj-jw-JVJV hr-m.w 

All ihr <Flammen>, welche NN <geschluckt> hat , 

41 mtw.w-md hr-lr.w 

und welche tief eingesunken sind in dem, den sie bedrangen, 
m-md r-ntb- tl-lh.t 

in einem tiefen Niedersinken bis das Feuer verzehrend wirkt! 
phrw.s jmi-Tlhh.s 

—Ihr (Sg. f.) Zirkulieren ist zusammen mit ihrem Gluthauch , 
tlw.s jrm- c h c w.s 

ihre Glut ist zusammen mit ihrem Stehenbleiben, 
nn-lm.f r- c nnw.s 

(erst) bei ihrer Abwendung brennt sie nicht (mehr)— 
n 3 m-hklw tpj-4-3r?.j 
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Dies ist der Zauber in meinem Mund 
r-nnw.s nmhtj 

zu ihrem Abwenden, indem sie zunichte ist. 
hfd-dw.s-tn hr-jlt-mlhw.s 4-4-rn-hmw-pn 

Diese, die ihr <Boses> ausschickt, indem ihr Brennen in dieser Hitze 
Schmerz bereitet, 
bhdw .s n-hh l.t.f 

deren Gluthauch-Flamme und ihre aggressive Kraft 
m-htj-prj 4 bm-rl.j 

das ist, was mein Spruch zuriicktreibt! 
jrj-‘h c w.s nsrw-lhj/w m- c ly 

Du, deren Stehenbleiben ein schmerzhaftes Brennen zu Glut macht, 
tm.fjrw-cBw.wt n- c bw 46 m-‘h c w.s 

so daB es bei ilirem Stehenbleiben keine unheilvollen Taten amichtet, 
nn-fl-rl.f r-pl-shm n-dm 

und sein Mund nicht mehr gierig ist nach der Macht zu stechen! 

nhl. t m-sbj 4 7 j.h/jr-m-kkjw-nn 

Du hast gewiitet als ein Feind, der Gestalt gewonnen hat in dieser 
Bedrangnis 

Crum: Ever to become dark or become a child for thee, 
wlj.n-rn.f r-nhh hn c -dmdy.t 

— sein Name ist vergangen fur Zeit und Ewigkeit — 

Crum: as one like him (lit. of his name) . 

Volten: Woe to his name forever and always . 

48 mn-n.ffit.t hr- wbl-kkjw 

um dessentwillen standig Schmerz da ist und Bedrangnis (o.a.) 
schafft. 

<g>mjw-jrw.t m.t-ml c 

Gefunden ist dein Wesen und dein wahrer Name 

r -rl n- 49JYyV 

bei dem Spruch fur NN . 

htfr.t-n.f hr-mw.f r-hmw-pn. 

Du sollst ihm gnadig sein wegen seiner Jugend bei dieser Flitze. 
Crum: Satisfy him (?) with good food this day . 

nhm. t-sw 50huj.t-sw 

Du sollsi ihn crn ilen. sollst ihn schutzen , 

mkj.t-sw m-( c ~) mwt 

sollst ihn bewahren davor zu sterben. 


jrj.t-dr-jlt -hmm 5\ m-jb n-JVJV 
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Du sollst es beenden, daB Hitze im Herzen des NN Schmerz 
bereitet , 

m[l c ]-NN ml c -jb.f 

damit NN in Ordnung kommt, damit sein Herz in Ordnung 
kommt, 

tm-jit r-brj m -52 whm 

welches nicht wieder von neuem Schmerz bereiten soil. 

dd.w (dd.tw.w) jn-[hklw] r-jrt- c w 

Es fist) aus(zu)sprechen durch einen Zaubcrcr , um zu behandeln 
einen Zustand, 

jw.f-hr-lhj/w m-lhw.w m-hrww-pn 

welcher schmerzhaft ist an Schmerzen an diesem Tag , 

53 si c -r-jrt.f-jrt-mtj [nn- w]d?.t m-hrww-pn 

bis er resdos in Ordnung ist an diesem Tag . 













CHAPTER THREE 


PHRASE-BY-PHRASE OLD COPTIC TRANSCRIPTION, 
EGYPTIAN TRANSLITERATION, 

AND ENGLISH TRANSLATION 


[Line ljosrosebe+nouenafr 
5 sro seb e+n ouenafr 
j sr sbj nj wnn-nfr.w 

O Ram, Rebel to Wennefer, 

xeft [e+nousr] xntemnt 
xeft [e+n ousr] xntemnt 
hftj nj wsjr hntj jmn.tjw 

Enemy of Osiris, Foremost of Westerners! 

m [ou] tn.mnf. [ 

mout n.mnf. [ 

mdw njlll 

This is the spell for . . . 

Notes: mdw > itoyTe (speak, call); MTxy B (wizardry, magic); MXToy 
(poison), Cerny, 93. 

[Line 2] s . . . n.xfte+npsoxne+natoretentrosai 
s ... ft. xft e+n p soxn e+n atore t entr o 
llm-hft-nj pi shn nj hw.t-hrw tl ntr.t c l.tll 

. . in inimical stance against (or in action of enmity against; or corre¬ 
sponding to = ndift + NP, Wb. Ill 274, 18-9 = Osing, 153 n. 197) 
the Embracer of Hathor, the great goddess . . 


tetn .... aaeo . 
tet n . . . . steed. 

twt njllll 

Perfect Image of (or you are as). . . 
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Notes: The reading twt for tet (Osing, 199 n. 455; Crum, 447: ToyooTS, 
ToytuT S (idol); Crum 437: tst= S, from the verb of joining, twtw) fol¬ 
lows the logic of reading net for noute — ntr. A subtle wordplay arises 
between twt (image) and the OK (and archaizing) independent pronoun 
(2ms) twt You are (the Perfect Image of) xyz. The pronoun, in its Middle 
Egyptian spelling, is often identical with the writing of twt (image), which 
fact strengthens the likelihood of wordplay. (If the n had the jinkim, I 
would read the phrase twt m, rather than twt nj.) The common formula 
for divine statues in Demotic reads twt nj + Divine Name: twt nj wsjr 
(Erichsen, Glossar, 616). 

3mehiafhmaue+n«Vzmsaamonf9aut. . 
mehUaf h mou e+n whm saamon=f #aut. . 
mhj—f hr mw m-whm slj ml c n—f dhwtjll 

He will (or may he) float on the water again (or repeatedly) until 
Thoth comes to him . . 

emtorjetnoue'tetn'ex. [ 
e mtor jet n ou@‘ tet n ‘ ex.[ 
r mtr dd n ufw twt nj lh.w/1 

in order to speak a true word to (or to accuse) the Unique One(?), 
Perfect Image of an Akh (or of akhu-radiance) . . 

Notes: Under the heading statues in the Tebtynis Onomasticon we And 
a twt nj 11} (Statue of an Akh-spirit), Osing, Tebtunis /, I, 292. mtr = Dem. 
mtr, Erichsen, Glossar, 192, 1. 

4.ta . . tommothteti%h#/p= 

.ta . . tommothteteha/p 

till twt njU 

. . . Perfect Image of. . 

ezhtepkekie+nxftnpnet c ix/sbsoue c r. 

ezhte p keki e+n xft n p net U x/sbs oue c r. 

r shd pi kkw m-hft-nj pi ntr c l hbs w c w/l 

against(?) the Dispeller of the Darkness (or the Dark One) in ini¬ 
mical stance against the great god, the Unique Lamp (or Decan 
Star). . 

Notes: hbs > 2 HRC S, &hrc B (lamp), Cerny, 272. 
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5 e+nsebmmasoubxte+nnetn. 
e+n seb m masou bxt e+n net n. 
n sbj m msj.w bh.tw nj ntrll 

to the Rebel, as (or by means of) forms (or children) begotten(?) of 
god . . 

axmfhtaene'isn{m}hatetf. . h@tnze+n 
axm=f h tae ne'isn{m}hatetf. . hetnz e+n 
c hm—f hr till I In 

when he extinguishes his light(?) upon earth . . . for 

6xere+nxftnmoutfohej . . # 
xer e+n xft n mout=f ohej . . # 
hr m-hft-nj mdw—flll 

the Fallen One in inimical stance against that-which-he-speaks (that 
is, his spell) . . . 

tetnahofmsnafs 

tet n aho=f m sn=af s 

twt nj h‘.w—f m sm—f sw 

Perfect Image of his body, even in his very likeness. 

ritetnt.e'e+nnt. . [ 
si tet n t.e c e+nnt. . [ 
si twt njlll 

Protect! (or, to introduce a gloss = “that is to say”) Perfect Image 
of. . . 

Notes: The r+like sign might alternatively stand for either of two rubric¬ 
like markers that are to be read either as: “that is to say” (a long hori¬ 
zontal line with a short vertical intersecting at its center, like the ”-sign 
or the these intersecting lines appearing over the rl- or mouth-sign: 
jr. “say this, not that”); or “another reading” (the k- or basket-sign over 
the same horizontal with intersecting vertical: k.i). (Osing treats the Late 
Period textual markers in Tebtunis I, I, 278.) 
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7 atntetnhrbrfehxoe+n<x7m 
atn tet n hrbr=f eh xo e+nwhm 
jtn twt nj hprw—f hr hj m-whm 

. . Perfect Image of his shape, which is making manifest again (or 
rising repeatedly), 

Notes: hj > gxe (Cerny, 234). For the parallel phrase whm-hi , see Osing, 
Tebtunis I, I, 203—4: whm-lf makes up part of the name of the Third 
Hour of the Night, not sunrise at all. The anticipation of dawn inher¬ 
ent in the idea of an inverse, nocturnal sunrise into the Netherworld 
matches the narrative line of the papyrus. 

ebestopojx.ta.mha 
e bes to p oj x.ta. m ha 
r bs.tw pi c djllm hij 

so that the Wicked (or Hale) One may be lead (or introduced into; 
or so that I or you or he may be lead by the Wicked One). . in 
descent. 

Notes: For r with the sdm=f (so that), see Gardiner, Grammar §163. hij 
> 2 © (Cerny, 270). 

tctnubsnb/. . #b 
tet n ub sn h/i=. . #b 

twt nj jb sn.nwlll 

Perfect Image of a second (or identical) heart (or of their heart: jb—sn ) 


8s/ ©be+nneteipn 
§/©b e+n net ei'pn 
c b nj ntr j.pn 

O Plague (or Impurity) of this god (or c bw: O Purity or Purifier of 
this god), 

mouraknphrbr c amre c 
mour ak n p hrbr c a m re c 

mr—k n pi hprw c i m fw 
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may (or when) you bind the Shape, Great of (or the Great Shape).. 
(or tire Shape or Manifestation that is great in, m, or like, try, Re?), 

Notes: “Bind” best matches the spelling mour. “Bind” is glossed as mwl 
in the Tebtynis Onomasticon, Osing, Tebtunis I, I, 216; “afflict” (mr) as 
mhl (in ibid, section Z. 2-17). 

nbomn.enuo . . tetf piefm 
nb omn .enuo . . tet=f pie=f m 
nb jmrd // twt—f p c w—f jm (?) 

Lord of Hiddenness. . . his Perfect Image, his fiery glow thereon(?). 

9§betesebhta 
sbe te seb hta 
sbj.tj{?) sbjll 

You have passed away, O Rebel. . 

e'afs/hasixfmuetipirimroftesmre 

e‘a=f x/hasixf mueti pin m ro=f tes mre 

‘ lj—flllmd prj m rl—flll 

O-May-He-become-Great-in-. . . -coming-out-of-His-Mouth (that is, 
his spell) . . . 

Notes: "j=f is formally the prospective nfr=f of adjective verbs, a “verbal 
form appearing after verbs of volition or in main optative clauses” 
(as here). The prospective nfr=f “displays a semantic shift from the static 
to the dynamic meaning (‘he will become good’),” Loprieno, Ancient Egyptian, 
125. 

mha 1 Oepe+nmn 
m ha ep e+n mn 
m hi jb nj mn 

around the heart of So-and-so 

AYrmnimc+ntmtaccipnctcrf 

hn c rm nim nt m tae e'ipn e ter=f 

hn c rmt nb ntj m tl j.pn r-dr=f 

and that of every man who is in this land to the border thereof. 
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mmeutesph.kniubf 
m meute sph.=k n=i ub=f 
m md.t sphr=k n—jjb=f 

With enchanting words, may you divert his attention for my sake. 

11 netfeknihtef 
netf=ek n=i hte=f 
ntf=k n—j hi-tj=f 

May you distract (or relax) his heart for my sake— 

Aw'rmnimpenimlhenimh { a } me%aii [m] [h] mer [n] im 

hn c rm nim pe nim lhe nim h{a}m@H nim [h]mer [ii]im 

hn‘ rmt nb p c .t nb rhj.t nb hnmm.t nb hmw.t-rl nb 

and that of every man, eveiy Noble, every Commoner, every mem¬ 
ber of the Solar Priesthood, and anyone else 

12e+nteueneuera'i 
e+nteue neu er=ai' 
ntj.w nw r—j 

who might look at me 

hn‘e +neteuestmrintmhauelpn 

hn c e+neteue stm rin=t m hau elpn 

hn c ntj.w sdm rn.t—j m hrww j.pn 

or hear my name today, 

mm.Bn#/ auetn 13mrmpotne+nhersoof 
mm .nne/aue tn m rmpo tn e+n her=s oof 
m wnw.t tn m mp.t tn n-hr=sll 

or this hour, or this same year (thereof or in which these things are 
concerned). . 

shroumaxous=. . e+n . . . i 
shrou m axou +. . e+n . . . i 

shrj m Ih.wlll 

chasings away by means of that akhu-radiance . . . 
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Notes: shij > CA2oy (to curse), Cerny, 175. 

14m c ehrt 
m c e hr=t 
ml c hrw—tj 

Victorious! 

prak+ snmhohktprok 
p rak+s nm hoh=k tp ro=k 
pi rks nm hh—k tpj-rl—k 

O Biter, with your fiery breath upon your mouth (that is, your spell); 

tak+ss.aheitprok.i= 
tak+s a. ahei tp ro=k .e 
tks nll c hij tpj-rl—kll 

O Piercer, with . . weaponry upon your mouth (that is, your spell). . 

.§. . haft 
.#. . haft 
llhf.t 

. . snake(?J 

15joustne c tmhesnmhauhetsn 
jous tn e c t m he=sn m hauhet=sn 
dws.t toil I m hl—sn m hrww hld=sn 

this word of enchantment(P) . . all around them on the day they are 
buried in a fiery pit(?) (or that they make burial in a fiery pit), 

h a hetmxtcTp r i m r [o] iaraheisn 

hah#t m xtei pri m r[o] ar ahei=sn 

m htj.w prj m ri—jjrj c hl—sn 

by means of those-things-which-come-out-of-my-mouth (that is, my 
spell or words) and make their battlings 

16esmomtarj eouinebmm 
esmomt ar jeoui n eb m s 
llljij dij.t nj >b.w mill 
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. . . making a stumbling-block (lit. block of stopping); (or making a 
stumbling-block for [ri] the heart, with the spelling eb rather than ub 
for jti) . . . 

aheisn'efroiartetnbehteis [n] .a 
ahei sn c =ef ro=i ar tet n behtei=s[n] .a 
jrj ‘hl.w—sn c lj—f rl—jjrj twt nj bhd.t—sn 

making their battlings. O-May-He-become-Great-in-respect-of-My- 
Mouth (that is, O-May-He-become-Great-through-My-Speaking) mak¬ 
ing (your or his spell, entitled) “Perfect Image of their Flame” (or 
“you are as their Flame”). 

17hiktmhaue'ipneieje 
hik t m hau ei'pn ei eje 
hkl.tw(-k) m hrww j.pn yl c d.w 

It is confirmed by magic today (or you are or it is enchanted today)! 
Truly, hale! 

Notes: For the asseverative exclamation yl or (Dem.) jwy (indeed, truly), 
see Cerny, 45; Crum 74a (eie); Wb. I 25, 8. 

pqeH c aerakai[s] eb [e+nouen] afr 
p qee c a era=k ai [s]eb [e+n ouenjafr 
pi knj- c jrj. w (or jrj) klj sbj nj wnn-nfr.w 

[Spell II] O Strong of Arm, which is raised high (or Strong of Arm, 
Exalted Actor or Doer), Rebel to Wennefer, 

18xefte+nousr((ouenafr))xntemnt 
xeft e+n ousr xntemnt 
hftj nj wsjr hntj jmn.tjw 

Enemy of Osiris, Foremost of Westerners! 

e+ntmoutepoie+ntmoute». tetoxi 
e+nt moute po=i e+nt moute ». tet oxi 
njt mdw rl-j nt mdwllnb.tj tl Ih.t 

That-which-my-mouth-speaks (that is, my spell) accords with what- 
the-Two-Ladies-of-the-radiant-uraeus-speak 
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19e+n+ebei'nime+ntemreamou 
e+n+e bei nim e+nte mn amou 
m (or jmj) bl.w nb ntj mn c m.w 

about every Manifestation of Wrath that So-and-so has swallowed. 

Notes: Manifestation of Wrath: bei (or bei=k in lines 32—3) compares to 
the Coptic KHy (act of violence, crime), Hornung, The One and the Many , 
61 n. 88 (citing Kasser). Cf. bai SB, bay B (night raven); screech-owl; PN 
riBASi; bai 0 in usb bai lord of spirit(s). See further Cerny, 28. 

menqxnesnsaxmk[.]. 

menq xne=s n saxm=k [.]. 

mnk hnj—s n shm.w—kllll 

Done! May it (or it will) descend (or alight) on your Earthly Image(s) 
(or Powers) . . . 

Notes: mnk, > hoyhk (Cerny, 85 = Wb. II 89, 16 = Erman, 164, 5, bring 
to an end, finish, accomplish; Osing: as imperative, “Beende!”). 

xbse+nt. [h]ohkpri20hispete+npiam[.]. 

xbs e+nt. [h]oh=k pri hi spet e+n pia m[.]. 

hbs ntj m hh—k prj-hlj spd.t m p c wllll 

a lamp (or decan star) that consists of your fiery exhalations dart¬ 
ing back and forth (or while the lamp that is in your glowing breath 
darts light back and forth)—O Spitfire . . . 

e+nte+npmetmtererafhkautoraf 

e+nt e+n p met mt#r era=f hkauto r=af 

ntj m pi mdw mtr r—f hkl.tw r=f 

that which works by means of the word (or spell or the speaker) 
that accuses him; the word confirmed against him. 

21m.matnete . . kebk . . eunefnau 
m.matnete . . kebk . . #u nef nau 

llllll.n—f nw 

p 

ee+ntemie+nsatouahof2 2 nim 
ee+n temi e+n satou aho=f nim 
jnj dm.t n sd.w h c .w—f nb 
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Bring a knife to cut off all his members! 

Notes: sd.w > ujcucdt (cut, slay), Cerny, 254. 

h. ehiexf. ehe+nnabotairtouma.iepsk. ehxkm. 
h. ehiexf. ehe+nnabotai'rtouma.iepsk.ehxkm. 

Him nbd lllpl skj/l 

... as an evildoer(P) . . . the destroyer(P) . . 

23ba c nsphouxftn[. . .].hrer 
ba c n sphou xft n[. . ,]hrer 
bl c nj sph hjt-njllmhn 

O Evil (or Great: c l) One of the Lasso (who is) in inimical stance 
against. . the Scarab 

Notes: Osing, 222 n. 745, favors the reading “lasso” yet dismisses it 
owing to an apparent lack of contextual relevance (“ergibt im Kontext 
keinen Sinn”). I link it to the verb of binding (mi), found in the same 
line. 

e+n+epxere+n+exftnpkekemourha. 
e+n+e p xer e+n+e xftn n p kete mourha. 
m or jmj pi hr m-hft-nj pi kkw mr=k 

—which is in analogy to (= which is in or in relation to)—the Fallen 
One in inimical stance against the Dark One, bound of limb 

24e+n+ep c ote+nxftnpbe[. . ] .touhtafomet 
e+n+e p c ote+n xft n p be[. .].touhtafomet 
m or jmj pi c d m-hft-nj pi bllll 

—which is in analogy to—the Wicked One in inimical stance against 
the Evil One . . . 

c afjati4ntmseatn 
c a=f jati 4 n tms eat n 
jj—f ddj.t 4 nj tms.w-jld.t n/m .?] 

May he slaughter the Four of Fate’s Red Tally and Miasma. 

25menqanteitrinf[. ,]oxi 
menq an teit rin=f [. .] oxi 
mnk jn dd.w m—flUh, 
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Done in the naming of his name . . being efficacious. 

afj [a]ti4nts»#/entouxo 

a=f j [a] ti 4 n tf*#/©= ntou xo 

jrj—f ddj.t 4 nj tms.w ntj.w hlj.t 

May he slaughter the Four of Fate’s Red Tally, who are Massacre 
and Plague (or who are expelled or cast away), 

[e+n]xfte+np26mouhree+n«;Am 
[e+n] xft e+n p mouhre e+n whm 
m-hft-nj pi mhrr m-whm 

and who are in inimical stance against the Scarab again (or repeatedly). 

.n/=r.[. . . ] ti 
.»/=¥.[. . . ] ti 

? 

afjati4e+ntmseatnt[ouxo] . . . 
a=f jati 4 e+n tms eat n t[ou xo] . . . 
jrj—f ddj.t 4 nj tms.w-jld.t ntj.w hlj.tll 

May he slaughter the Four of Fate’s Red Tally and Miasma, who 
are Massacre and Plague (or who are expelled or cast away) . . 

27saxmaixte'in[. . .Jhnous 
saxm ai xtei n[. . .] hnou=s 
lllhtj nllhnw—s 

. . . the killers . . therein 

eri. . . emtoh.[. ,].e-hntm28scat 
eri. . . emtoh. [. .]. tms eat 

llllnj tms.w-jld.t 

... of Fate’s Red Tally and Miasma, 

e+nxothn c .[. . .] .htajeitre c eipn . . 
e+n xoti m c .[. . .J.htajei tr e c eipn . . 

hlt.jw ml c llltr 3 j.pntt 

the just killers . . in this great epoch . . 
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29sxamshtenefou[. . . .] 
sxam s hten=efou[. . . .] 
shm(?) sw hdj.n=fH 

. . he is, after he has destroyed . . 

Notes: hdj > pits 

auemxo# { mhn ou } tms e atn. 
aue m x5# m hnou tms eat n. 
m hlj.t m-hnw tms.w-jld.t nil 

in a massacre (brought about) through (the slaughter of) Fate’s Red 
Tally and Miasma for . . 

30soxmnpnetx.[. . ,]na.tm c ehr . . f 
soxm n p net x. [. . .]na.tm c ehr . . f 

shm nj pi ntrlllml c -hrw—f 

O Power (or Image) of god (or by means of the power of god, rn(?) 
shm nj pi ntr) ... he is victorious! 

r[. . . .]hua.e31srmh/*eubnomfseishx.pieisnro c ms.[. .].s. 
r[. . . .]hua.esrmh/geubnomfseishx.pieisnro c ms.[. ,].s. 
p 

p 

soxm32promie+n+ebeik 
soxm m p romi e+n+e bei=k 
shm pi rmt jmj bl.w—k 

Power (or Image), the Man, who is in your Manifestation of Wrath 
(or O Power, here is the Man who is in your Manifestation of Wrath; 
or, taken together: O Power or Image shield the Man who is in 
your Manifestation of Wrath) 

Notes: The long final vowel in romi is perhaps owing to an elision 
i + i (= jmj)', cf. Osing, 232 n. 853. 

. . xf.aj»aj.uhehftoux[. .].... 

. . x=f. ajeaj.u heh f toux[. .].... 
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psoxm3 3promie+n+ebeik 
p soxm p rom'i e+n+e bei=k 
pi shm pi rmt jmj bl.w—k 

the Power (or Image), the Man who is in your Manifestation of 
Wrath (or O Power, here is the Man who is in your Manifestation 
of Wrath; or, taken together: O Power or Image shield the Man 
who is in your Manifestation of Wrath), 

mmehsiekebksinentotf.... +«on% 
m meh siekebk sine n tot=f .... t.io» 
m mhlllsnj n-dt—flll 

in fulfillment. . . passing away therewith (or by means of it) . . . 


34e+n+enefouitauearraishotpmauofto.ei 

e+n+e nefouitauearrai shotp mauofto.ei 

llllshtpllll 

. . . pacify(?). . . 


35me{n}qubnomef!qi. . 
me{n}q ub nomefeqi . . 

mnk jbllll 

Done! Heart of. . . 

ueuebk#.kh=/ w #/m 
ueueb ke.ki 

wbl kkwll 

Piercer of (or piercing) Darkness. . 

36soue+nsnentotsonmhestemree+n+CT?zre . . +h. 

sou e+n sne n tot = s onmhestemree+mz/z. . #.h. 

sw m snj n-dt—sllln mnttll 

it(?), in passing away therewith (or by means of it) . . . for So-and- 
so .. . 

/zrc c e+ne+nteueneueraf 
hrd e+ne+nteue neu er=af 
hrd ntj.w nw r—f 
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together with anyone else who may look at him 

3 7 hn c e +nnteuestmrinf 
hn‘ e+nnteue stm rin=f 
hn c ntj.w sdm rn—f 

or hear his name 

.a38e'ipne+nmaieep[.] 

.a eipn e+n mate es[. ] 

lllj.pn m miwjll 

. . to [day] . . in renewings (or renewal) . . 

mmetakeierasake 
m met akeierasake 
m mdllll 

until 10 times(?) (or on the count of 10 days). . . 

s . . . u39maxountmhnqouqi 
s . . . u m axou nt mhn qouqi 
llm Ih.w ntj mhn kk.t or klkl 

. . by means of that akhu-radiance which surrounds the pupil (or 
child or beloved one). 

m c ehrt 
m c e hrt 
ml c -hrw.tj 

You are victorious! 

tepiesebe+n40ouenaf 
tepie seb e+n ouenaf 
tpj.t sbj nj wnn-nfr.w 

O Uraeus, Rebel to Wennefer, 

xefte+nousrxntemnt 
xeft e+n ousr xntemnt 
hftj nj wsjr hntj jmn.tjw 

Enemy of Osiris, Foremost of Westerners! 




42 


CHAPTER THREE 


e+nbeinime+ntmreamou 
e+n bei nim e+nt mn amou 
m bl.w nb ntj mn c m.w 

This spell is for every Manifestation of Wrath that So-and-so has 
swallowed (or any Manifestation of Wrath that So-and-so might pos¬ 
sibly have swallowed), 

41 e+ntoumoutehilou 
e+n tou moute hilou 
ntj mdw hr.w (nb.w) 

even that-(spell)-which-“anyone”-speaks 

Notes: Crum, 146f.: 2W S 2 Xi, 2 A.SI B, 2ix A; Axxy, woye SF (the indefinite 
pronoun in Coptic, with possible derivation from hr.w nb.w, everyone). 

e+nmoutenbtetoxi 
e+n moute nb tet oxi 
m mdw nb.tj 13 Ih.t 

and which accords with what-the-Two-Ladies-of-the-radiant-uraeus- 
speak. 

phreis [n] m42hoh 
phrei=s[n] m hoh 
phrj—sn m hh 

May these enchantments swirl about as a fiery breath. 

xteisnmaheisnomf 
xtei=sn m ahei=sn omf 
htj—sn m c hl—snll 

May they go out in their bathings. . 

eaneisneimh/«§tp43roi 
eanei^sn e'i m h/%% # tp ro=i 
j c n—snjj.w mlltpj-rl—j 

May they shout, having gone out of. . upon my mouth (that is, by 
means of my spell or words). 
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eaneisnmmat/ uthaftjouotnetm. e-MLs 44e+n 
eanei=sn m mat/Hthaftjou©tnetm.e-t-Hse+n 
fn—sn mllllll 

May they shout in. 

mhaueipn 
m hau eipn 
m hrww j.pn 

today. 

behteisnhahetfmxteipiri45mroi 
behtei=sn ha het f m xtei piri m ro=i 
bhd.t—snlllm htj ptj m rl—j 

May their flame . . as flames coming out of my mouth (that is, my 
spell or words), 

araheisnefsohmetmf 
arahei=sn e=f sohmetmf 
jrj c hl—snjw—f sh? mill 

making their battlings . . . 

arje.uineb46mmeisn 
ar je. ui neb m mei=sn 

jrj djj.t nj Ib.w m mj.t—sn 

making a stumbling-block (lit. a block of stopping) in their path. 

e c efrofepsoxme+ntomn 

e c e=f ro=f e p soxm e+nt omn 

c lj—f rl—f r pi shm ntj jmn 

O-May-He-become-Great-in-respect-of-His-Mouth (or O-May-He- 
become-Great-through-His-Speaking = O-May-His-Spell-become- 
Great), (even he who is) against the Power (or Image) that is Hidden: 

Notes: Reading omn as jmn follows the context; further, the ntj clearly 
signals the beginning of a new word. The spelling >mn is attested in 
Demotic (for instance, in the Tebtynis Onomasticon: jmn m=f is spelled 
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>mn m=f, Osing, Tebtunis I, I, 151), and this spelling could well be tran¬ 
scribed in Old Coptic as omn. 

hamseb 
ha m seb 
hlj m sbj 

Descend as a rebel (or descending as a rebel) 

47exopimkekinen 
e xopi m keki nen 
r hpr m kkw-nnw 

in order to take shape within (or out of) darkness and obscurity (or against 
the One who takes shape within (or out of) darkness and obscurity). 

ouanrinfenehA rf tme tjt 
oua n rin=f e neh hn c tmet/i 
wlj n m—f r nhh hn c dmd.jt 

May his name be far away from (or toward = against) the eternal 
cycles of time. 

48menfetioue c bkeki 
menfeti oue c b keki 
mln—f tw(?) wbl kkw 

May he see you, O Piercer of (or piercing) Darkness, 

miere c rineme c 
mi ere c rine me‘ 
mj jrj b m.w ml c .w 

even he who is in the likeness of the Great Ritual Actor (or Doer 
or Finisher) in respect of (— who works by means of) the just names 
(or, taking jrj in its passive mode: the One who is made Great in 
respect of just names), 

era c e+n+e49mnhtpenefehren [.] uf/©emhaueipn 
era c e+n+e mn htpen=ef eh ren[.]=uf/# e m hau eipn 
jrj " jmj or n mn htp.n—f hr m.w—f m hrww j.pn 
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even that Great Ritual Actor who (or which) is (absorbed) in (jmj) 
So-and-so (or may it also be made great for, n, So-and-so) after he 
has set (or when he is satisfied; or after he makes appeasement) in 
his names today. 

nehma's 
nehm a c s 
nhm ° sw 

It is a very rescuing spell (or he or it is a great rescuer), 

50xoui'a c s 
xou'i a c s 
hwj c > sw 

It is a very guarding spell (or he or it is a great guard), 

mekia[.]s 
meki a[.J s 
mk.t c l.t sw 

it is a very protective spell (or he or it is a great protection). 

mmouat 
mm ouat 
mm wld 

Surely it is refreshing! 

Notes: mm > “mmon SAB, hhnh, ham F, verily, for,” Crum, 169. 

ere c tehmam5 lm.be+n+emn 
ere c te hmam m .b e+n+e mn 
jrj c >Hhmm mjb nj mn 

The Great Ritual Actor . . a fever in the heart of So-and-so. 


m[. . . ,]mn 
m[. . . .] mn 

m///mn 


May So-and-so . . 
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maieubftm.4eberi52wAm 
maie ub=f tm.t e beri whm 
mljw jb—f dmd.w r brj [m-]whm 

May his whole heart be renewed in renewal unceasing! 

jate/@uana[. . . .]ere c 
jata/© ana[. . . .] ere c 

dd.wjnJIjrj ” 

Recited by . . the Great Ritual Actor. 

©foh i m' s h i m h iiwpn 
#=f ohi m c shi m hau pn 
jw—f c h or hllm hrww prill 

He stands(?) (or will stand or is in pain = ?hw?). . today! 

53satefrmnt[. . . .[jcimhaupn 
sate=f r mnt [....] jei m hau pn 
sdj—f r mntlldpj m hrww pn 

May he recite it against pain . . being whole today! 


CHAPTER FOUR 


EGYPTIAN TRANSLITERATION AND ENGLISH 
TRANSLATION WITH RUNNING COMMENTARY 


In his review of Osing’s edition, Shisha-Halevy tilts at the validity 
(that is, recoverability) of the papyrus as an “Egyptian text.” He dis¬ 
counts Osing’s diachronic search for lexical and grammatical corre¬ 
spondences to a 2nd Century papyrus—no matter that its language 
is that standardized form of Middle Egyptian set apart for religious 
texts, an essentially frozen dialect. Shisha-Halevy further argues that 
Osing fails to meet the hard test of contextual parallels. 

I go further: How well does the papyrus accord with the latest 
egyptological models and assumptions? A good test would be to meas¬ 
ure any new translation against just one book of comprehensive scholar¬ 
ship. Tod und Jenseits im Alten Agypten, a masterwork of Egyptology’s most 
prolific intellectual historian, is such a book. In the following com¬ 
ments, I draw on Jan Assmann’s—emic treatment of death in Ancient 
Egypt (a treatment that describes in the Egyptians’ own words how 
they organized their knowledge about the universe) in order to test 
my own translation as a piece of Egyptian evidence. A few references 
from The Mind of Egypt , Assmann’s review of the intellectual history 
of Egypt from Naqada to Edfu, help to round off the score. 

References to the books are placed in parentheses. An asterisk 
indicates further discussion in the annotated commentary or in the 
chapters that make up Part Two. 


Vignette 

No vignette accompanies the text on the papyrus, so, as was the 
ancient practice, I shall have to borrow one. It is a tall order, but 
the choice is not difficult. The papyrus speaks of an inimical Ram, 
the Manifestations of Wrath (Assmann: “Punitive Force”) the victim 
has swallowed, and the slaughter of four enemies who belong to 
tms.w (fate and wrath). All these coalesce in the depiction of the 
decan star, Son of the Ewe (s? sr.t), in the Temple of Esna. 

At Esna most of the decans take the shape of Horns, Shu, Thoth, 
Anubis, Osiris, and so on. But the stars of the Ewe are unlike all 
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others. The mother constellation, the Ewe, is a goose transfixed by 
three knives. Her twelve stars hover overhead. Mother Goose only 
introduces the terror to be found in her Lambstar. 

The Son of the Ewe takes the shape of the solar disk, full and 
ovoid, resting heavily on a spacious bark. Inside the disk eight trussed 
and headless images (in two rows of four) arrest the eye. Twenty-one 
knives, surrounding the disk like rays—but pointing in-, not outward— 
pierce the sun. A single star overlooks the scene. 

Do the knives pierce the disk itself or, symbolically, the enemies 
within the disk? It is all one: the knives, like magnetic needles, point 
at the sun’s own inimical nature—that other enemy within. 


Spell One 


Line 1 j sr sbj nj wnn-nfr.w 
*0 *Ram, *Rebel to Wennefer, 

The Ram is invoked as the voice of the spell: the power, mouth, 
mask, and link by which the reciter works. 

Spell One opens at twilight with the Ram, like Osiris himself (sr = 
wsjr), a shadowy solar figure. “Ram” also serves to name a bright 
star ( sl-sr.t , Son of the Ewe) in the decanal constellation of the Ewe. 
The distant star mirrors the sun by night. That the poles of the spell 
are Re and Osiris is not surprising: these are “the greatest, most mys¬ 
terious, and most holy gods” of later Egyptian religion (256-7). The 
great concern of that religion, from the Coffin Texts on, is the irre¬ 
solvable mystery of their meeting (or confrontation) in tire Netherworld. 

Is the Ram (sr) the Enemy of Osiris or Osiris (wsjr) himself? That 
is, the Enemy of Osiris— not\ A taboo, apotropaic, or euphemistic 
use of the word enemy pops up from time to time in Afroasiatic usage 
in which it serves to block a royal or divine name from the approach 
of evil. The invocation of Osiris’ “enemy” serves, at once, to distance 
and protect Osiris from the dangerous aureola of the Solar Ram, 
as it descends into the Osirian realm, and to link Osiris to that Ram. 
From the vantage point of day, Osiris and Re stand at opposing poles 
(chthonic and celestial). Masked by night they meet in the Netherworld. 

A like spell (pTurin 1993 vs. 4, 9-12; 20th dynasty) features the 
uraeus as “Enemy of the Sheep, Son of the Ewe” and a loquacious 
Ram. A divine audience sits attentively while the Ram stands against 
the currents of the north-flowing Nile and the south-flowing North 
Wind and pronounces the solar name of victory ( m—f The 
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additional description of the uraeus as “Biter-that-does-not-Bite” fur¬ 
ther shows the irony of the uraeus as “Enemy” of the Son of the 
Ewe. After all: “One acclaims the uraeus snake and spits on Apophis” 
(Amenemope, Mind , 404). (The Ram’s stance, 7z c , recalls that of the 
cosmic giant, the Enemy of Osiris in Spell Two, and line 52 of Spell 
Three: He stands. . . today.) 

The title Enemy of Osiris invites, then, both a literal and an ironic 
reading. A literal reading? I should say a mythological reading: the 
Enemy of Osiris is Seth. But the papyrus never mentions Seth. The 
omission is not for taboo reasons; Seth is absent because Enemy of 
Osiris , rather than mythological in its referentiality, has become an 
abstract reading, abstracted from the Osiris myth as a philosophical 
lexeme. What Enemy-of-Osiris means is simply Death, that violent 
attack, the onset of which is illness and the outcome, dissolution. 
But death in Egypt is never simple. At the onset of illness the victim, 
on whose behalf the spell is recited, has already died—just as much 
as ever Osiris did (that is, in a liminal, by halves sort of way). Without 
the great rescue of the spell what awaits is another death, a death 
within death, that brings about loss of form, name, identity. That 
threat, that lack, is the Enemy of Osiris. 

The Ram, in the image of the setting sun, loudly heralds that 
double enemy which is death—and more death. Yet the far-seeing 
(sr) ram (sr) also prophesies hope. 

hftj nj wsjr hntj jmn.tjw 

*Enemy of Osiris, Foremost of Westerners! 
hftj and hntj form a nice conceptual and etymological pair. 

mdw nil I 

This is the spell for every Manifestation of Wrath that So-and-so has swallowed. 

There is just the space for mdw n n.t in.n—f (a spell for that which he 
has swallowed). Still, this is a shorter title of the ceremony than that 
given in Spells Two and Three. The first spell has an abbreviated tide 
because the nature and meaning of the victim’s affliction is to be 
gradually unfolded as the ceremony progresses: full unfolding = heal¬ 
ing. In the longer versions of the tide we see more clearly why a 
ram plays the Enemy of Osiris: the Ram (sr and bl) stands for every 
manifestation of Ba-power, including both the infinite fruitfulness of 
the sun and the wrath (bi.w) that the victim has swallowed. He has 
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swallowed the Ram (as netherworldly Osiris nightly swallows the Ram 
at the Gates of Night: Amduat I), and the Ram now speaks for him. 

The spell works to counter the Manifestations of Wrath (bl.w) —it 
counters the Ram, as Enemy of Osiris—swallowed by the victim. 
But, by swallowing wrath, the victim has also swallowed a book of 
solar power (maybe even a whole library: the bl.w r c w of the House 
of Life). “Your bl.w have slain your enemies, just as Re slays his” 
_ ,p,j, 373 (303). Like the king in the Pyramid Texts, the victim 
now has divine powers at his disposal. He has swallowed in order 
to swallow. 

In fact, Osiris is about to be swallowed himself, in the depths of 
the Nile (line 3), just as the solar Ram presumably has been swallowed 
up in the gathering darkness of dusk. 

2 llm-hft-nj pi shn nj hw.t-hrw tl ntr.t c l.tll 

. . *in inimical stance against (or in action of enmity against; or cor¬ 
responding to) *the Embracer of Hathor, the great goddess . . . 

The line, which continues the blend of enmity and paradox, intro¬ 
duces the formula in inimical stance against or in confrontation with , that 
is, facing (off )—somewhere between enmity and identity. 

The famous Lestival of the Beautiful Embrace (at Edfu) reenacts 
the first Sed festival of Horns in which Hathor, “in his embrace” 
(; m shn—f ), dispenses to the king her royal crowns, graces, and powers 
(Edfu I 412, 14). To like purpose, Sothis yearly “embraces” the land 
with her renewing flood (I 582, 9; 583, 1—2). It is Khnum-Re, another 
solar ram and, like Sothis, a dispenser of the Inundation, who usually 
bears the title “Embracer of Hathor.” 

The embrace is also a confrontation: Horns versus Hathor —a coup 
d’etat. The unnamed divinity “in confrontation with” the Embracer 
of Hathor really seeks to appropriate her powers. 

The lacuna invites speculation about a fitting conceptual counterpart 
for the Embracer of Hathor. “Ram, Son of the Ewe” of the Ram 
invocation spells makes for a good match, even against Khnum-Re. 
The Ram receives his magical powers from the Ewe (also a Sothian 
entity) just as the young Horns, his royal powers from Hathor. 

The Embracer [shn) of Hathor is also the Seeker (shn) of Hathor, 
for in her absence he suffers lack; in her presence, fullness (444). 
“Embracer of Hathor” describes that fullness of powers resident in 
the Ram and which the spell now transfers (for good or ill) onto the 
head of the victim. 
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twt njttll 

Perfect Image of (or you are as) . . . 

Whose “Perfect Image?” That of the Ram and of the victim; for 
both identify with Osiris, as we shall see in the next line. 

The blessing formula twt nj xyz, which here appears for the first 
time, is to be repeated at least seven times in Spell One. 

3 mhj=f hr mw m-whm slj ml c —f dhwtjll 

*He will (or may he) float on the water again (or repeatedly) until 

Thoth comes to him . . 

Osiris on the Water makes up the mythological precedent of the spell, 
that event in the divine sphere which now finds its reflection in the 
life of a human being. The event is death. Or is it? Osiris on the 
Water describes a death that isn’t yet death, at least not in any per¬ 
manent way (91). His limbs have been separated from his body, but 
“there is hope for a tree,” as Job says. Osiris floats between the 
worlds: his murder is a liminal death, so far—if he can escape dis¬ 
solution and loss of identity (105). 

Does the victim, mn, die? The papyrus never speaks, in the lan¬ 
guage of the funerary texts, of an Osiris mn, but the victim surely 
is an Osirian mn who finds himself in the same deep water. To be 
sick is to be in a state of death, and the cause of the sickness is an 
agency of murder; for, in Egypt, death is treated as if a sickness 
(321), and every death, murder (92). 

The sudden shift to the third person pronoun (May “he” float) is 
telling. The third person is the pronoun of narrative, and, though 
it suggests the fate of the victim, points back to the drowning of 
Osiris, a key event in Egypt’s mythological history however “iconi- 
cally” abbreviated in presentation (a mere pronoun suffices). In the 
suffering of the victim, “he” (Osiris) again finds himself in his pri¬ 
mordial predicament. A subtle threat is at work here: if the victim 
“dies,” Osiris dies a second death. It is that link between Osiris and 
the victim which catches (or entraps?) the divine attention—and just 
in time: “Isis and Nephthys turned their heads at the right time. 
And so they brought him to the shore” (Memphite Theology, Mind, 
349). As Thoth comes to the aid of Osiris at his call, “My Enemy!” 
so hastens the Ram (the solar mask of Osiris = a priest masked like 
Thoth and, like Thoth, horned and crowned like the solar ram) to 
the aid of the victim. 
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The phrase m-whm, which once more buries Osiris in the Nile, 
ultimately speaks to hope by expressing the idea of a cycle (“die Idee 
des Kreislaufs”). Osiris on the Water is a sign of the coming refresh¬ 
ment of the annual ( mfi.t , mpj ) Nile flood (465f.), which flows from 
the body of the god. 

r mtr dd n ufw twt nj ih.w/l 

to speak a true word to (or to accuse) the Unique One(?), Perfect 

Image of an Akh (or of akhu-radiance) . . 

mtr dd can mean several things: to speak a correct or true word, to 
speak a counterword (Gegenwort), or to accuse. Thoth speaks a coun¬ 
terspell against the Enemy of Osiris. The counterspell, in step with 
the inteiplay of oppositions within the spell, at once works the bless¬ 
ing of the victim, who is in the likeness of the Unique One. The 
expression carries the idea of announcement (to announce a magical 
word about someone), but there is a hint of shadow: to make an 
accusation, counter, convict. 

The pronouncement “Perfect Image of an Akh (or of akhu-radi¬ 
ance)” transforms the Osirian victim from a liminal death to a state 
of enduring energy. The spell makes of the victim a being of power 
(ein Machtwesen: 324; see also the twt nj ih (Image of an Akh or 
Akhu-spirit) in the list of statues in the Tebtynis Onomasticon, Osing, 
Tebtunis /, I, 292.) 

Thoth himself is named ih pw (that Akh = effective actor) on the 
Day of the Rams (CT IV 66e-g), the date on which the fate of the 
Osirian dynasty is decided in court. 

The name “Unique One” parallels the title “Unique Lamp of 
Day” in line 4. 

4 till twt nj/l 

. . . Perfect Image of. . 

r shd pi kkw m-hft-nj pi ntr c i hbs ufwll 

against(?) the *Dispeller of the Darkness (or the Dark One) in inimical 

stance against the great god, *the Unique Lamp (or Decan Star) . . 

The second instance of the formula X in inimical stance against Y. There 
is more than one way to read the line: (a) shd pi kkw in inimical 
stance against pi ntr c i hbs w c w or (b) pi kkw in inimical stance against 
pi ntr c i hbs w c w. 
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Light against light; but also light against darkness. The first name 
(the inimical name, the one who confronts) tells the whole story: the 
Dispeller of the Darkness (lit. the One who brightens the darkness), 
the paradoxical name of sunset, is now the invisible sun in the nether- 
worldly struggle. He is the solar ram in the image of enmity and 
identity with the Unique Light of Day. 

We can but guess at the meaning of the encoded phrase m-hft-nj, 
which ambiguously reads “face to face with”: The sun face to face 
with the sun—a mirroring or an expansion of light—from light to light. 
Here is a transmission of light from face to face and form to form. 

5 n sbj m msj.w bh.tw nj ntr 

to the Rebel, *as (or by means of) forms (or children) begotten(?) 

of god . . 

The Rebel is the Ram. The fruitful Ram, like the sun, produces an 
infinity of forms, names, and manifestations, msj.w, like hprw, expresses 
the plurality of the all-encompassing solar manifestation (bl.w — bl, 
ram), msj.w and hprw also express “likeness” (twt). Because msj.w 
and bh are conceptually linked, the reading of the one strengthens 
the other. 

c hm=f hr tllllln 

when he extinguishes his light(?) upon earth . . . for 

An image of sunset? The reading c hm is strengthened by shd: shd pi 
kkw and c hm—f hr tl make up a fine conceptual pair. The following 
line continues the idea. 

6 hr m-hft-nj mdw—f 

the Fallen One in inimical stance against that-which-he-speaks (that is, 

his spell) . . . 

“Fallen One” is a name of cursing and again points to the Ram 
as Enemy of Osiris. But, as the shape of the setting sun (a “fallen 
one”), the Ram is also blessed; for the sun has an appointment with 
dawn. 

The Fallen One confronts a verbal phrase “that-he-says” or “that- 
he-enchants,” which names the spell—“his” spell. The spell of the 
Fallen One proves his own fall into the darkness; but, as solar Ram, 
it also works his blessing. 
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twt nj h c .w=f m snn=f sw 

Perfect Image of his body, 
even in his very likeness. 

Or, with wordplay: You are as his body, 
even in his very likeness. 

A beautiful line: 

/ X X / X / X / 

tet n aho=f m sn=af s 
which compares to: 

/ X x /x / x/x 

tet n hrbr=f eh xo e+n whm 

The Perfect Image describes both the victim and the unfolding 
identity of the Ram—the dropping of his counterfeit guise of enemy 
in the revelation of his true nature: jnk pw twt nj pr c w st-mjj-sr (or 
sms): “I am that Perfect Image of Re: Sitamesro” = the Ram as 
the self-renewing ( s-m-s) sun (Griffith and Thompson (eds.), Demotic 
Magical Papyrus , 104ff. = Col. XV). This unfolding corresponds 
to the healing of the victim, with whom the Ram also comes to share 
an identity: now “you” (twt) are that Perfect Image of Re: the Ram. 

Counterfeit? I lie, I am no counterfeit. To die is to be a counterfeit, 
for he is but the counterfeit of a man who hath not the life of a man; 
but to counterfeit dying, when a man thereby liveth, is to be no coun¬ 
terfeit, but the true and perfect image of life indeed (Falstaff: Henry IV, 
Part One , V. iv. 115-120). 

As the spell goes forward the identity of the Perfect Image contin¬ 
ues to expand: both victim and Ram now become the “Fallen One” 
and “Dispeller of the Darkness.” “Flis” refers to a divine entity, cer¬ 
tainly solar. The two suns, or solar phases, face to face, mirror a 
perfect likeness of being. The balancing of the blessings between the 
Perfect Image and that which it reflects matches the precarious bal¬ 
ancing of X in inimical stance against T. These two formulas ( twt nj xyz 
and X in inimical stance against Y), which somehow correspond, together 
work out the denouement of Spell One. 

The perfect solar body, immune to ill, is what the verset describes. 
twt nj xyz signals a reintegralization of the Osirian victim after his 
drowning at the Place of Separation (the separation of his limbs, or 
death). The same idea is to be found in the four successive images 
(also twt nj xyz) of Col. XV of the DMP: Perfect Image of Re, of a 
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Captain, of Horus, and of a Drowned Man [twt nj hsj-ntr?), which last 
image recalls Osiris on the Water. The magician (and ultimately the 
victim) is to identify himself one by one with each of these four images 
in his struggle to obtain complete (= fourfold) power over disease. 

As the blessing unfolds we recognize in the imaginalistic mirror¬ 
ings of twt nj xyz a sort of thematic variation on the topos of 
Gliedervergottung or Divinization of Members (46f.) in which each several 
member of the body is associated with the name or attribute of a 
god: (PT 213): c .wj—k m tm (Your Arms are Atum, or are complete, 
perfect: tm — twt), etc. (542 n. 42). 

But there is a difference. The Perfect Image of the victim’s body 
is in the likeness of the manifestation, and even shape, of the sun 
(line 7). In the papyrus it is the sun, without the need of other gods, 
who in and of himself is “Atum” = “complete.” The victim, as he 
shadows the solar circuit from darkness into day, becomes a Perfect 
Mirror of the sun. The solar Divinization of Members (= a Solarization 
or Celestialization of Members) makes up an imaginal theology. A 
parallel to such an imaginal theology appears in a late “decanal 
Gliedervergottung” in which the twelve members of the body cor¬ 
respond to the twelve signs of the zodiac and thus evoke a tran¬ 
scendent, celestial body (47). 


Protect! (or, to introduce a gloss: “that is to say”) 

The Demotic sign & punctuates the powerful preceding line (or what 
follows?): “Perfect Image of his body, even in his very likeness. Protect!” 

The sign expresses the reality of these images. Whether verbal (the 
legomena only) or as concrete statues to be acted upon in the spell’s 
dromena, the expression twt rj xyz produces, in the mind of the Egyptian, 
real images—which observation leaves us in doubt whether these 
lines refer to a parade of statues or not. Are these concrete images 
or imaginalistic mirrorings? 

twt njlll 

Perfect Image of. . . 

7 jtn twt nj hprw=f hr hj m-whm 

. . Perfect Image of his *shape, which is making manifest again (or ris¬ 
ing repeatedly), 
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Once again, we see an opposition falling and rising : the fall into the 
primordial waters of the Nile in imitatio Osiridis and reemergence on 
the horizon in imitatio solis (230). Just as the victim reenacts ( m-whm) 
the fall of Osiris into the watery Netherworld (is this a ceremonial 
immersion of the patient to break the fever?), so the victim, now 
healed, participates in the action of sunrise (a rising out of the waters): 
“And so Isis and Nephthys brought him to the shore. He entered 
into the secret gates in the holiness of the lords of eternity in the 
wake of him who rises in the land of light, on the paths of Re” 
(Memphite Theology, Mind , 349). Compare the concluding statement 
of the ceremony: He stands. . . today. 

“Perfect Image of his shape” fulfills the blessing “Perfect Image 
of his body, even in his very likeness.” “His shape”: The victim now 
takes the solar form of Osiris, the resurrected Osiris as solar body. 

The second m-whm marks the completion of a cycle: Osiris falls 
into the water, as once before, only to rise in the likeness of the sun. 
The ceremony follows the course of the sun through the Netherworld 
and into sunrise. Its three spells correspond to dusk, midnight, and 
dawn (even if that dawn is the counter-cosmogony: dawn at dusk). 

r bs.tw pi ‘di (or pi ‘d ) [?] m hij 

so that the Wicked (or Hale) One may be lead (or introduced into; or 
that I or you or he may be led by the Wicked One). . in descent. 
Compare dj=k bs.tw(=j) nb.w-di.t “Grant entrance (or that I may enter) 
to the Datian Lords,” cited in Darnell, Enigmatic Books , 640 n. 46. 

The subject of the spell (the god of the invocation and the victim on 
whose behalf he is invoked) becomes the body, likeness, and shape of 
the sun expressly to lead (or cause to be led: bs, to lead, initiate), the 
‘d or ‘di downward. The descent reaches the limit of the Nether¬ 
world—the horizon ( ih.t ), place of glorification ( ih.w ) and renewal. 
Here is an initiatory descensus (242£), just as presented for the sun (and 
solar king) in the New Kingdom Book of Amduat. One descends in 
order to ascend: otherwise why the “star-ypointing pyramid?” 

Why does the verb require the reflexive morpheme tw: bs.tw (be 
led, lead oneself)? Because the Perfect Image of the sun is also pi 
‘di, the wicked enemy. Thus: “you” assume the ram form of the 
descending sun in order to introduce yourself (or to intrude—as 
“enemy”) into the setting of ceremonial renewal. 

pi ‘d or ‘di is an ambiguous name: it also means the Hale One. 
To recover his state of wholeness ( c d), the victim must make a dan- 
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gerous, even inimical (jdj), descent, one that tracks the very course 
of the sun through the sacred Osirian night. 

hi] (descend) occurs again in Spell Three (lines 46—7): “Descend 
as a Rebel in order to take shape within (or out of) Darkness and 
Obscurity,” a sentence which again expresses the idea of becoming: 
the mechanism of transformation as the mechanism of healing. 

“(You who are the) Perfect Image of his Shape ( hprw ) are now 
rising again (on the horizon) in order to lead (bs) the Whole (or 
Wicked) One in descent.” The words describe a circle that encloses 
a hidden journey (bs) of transformation ( hpr) into wholeness ( c d). It 
is the combination of the roots hpr and bs that clarifies the reading, 
these being the key and framing elements in all (encoded) descrip¬ 
tions of the mystery of Osiris, or the night journey of the sun (283). 

twt nj jb sn.nwlll 

Perfect Image of a second (or identical) heart (or of their heart: jb—sn). . . 

Another perfect wordplay on twt and snn. The sequence of blessings 
(or mirrorings) runs twt nj. Ih.w, xyz, h‘.w (m snn—f), xyz, hprw, jb—sn. 
The missing elements (the x’s) might include bl.w or msj.w. This 
sequence of blessings ends with the attainment of a new heart, an 
attainment consistent with the final blessing of Spell Three: “May 
So-and-so [be renewed]! May his heart be renewed with renewal 
unceasing!” With the heart in place the new solar body is complete, 
a perfect likeness indeed. 

“Perfect Image of a second, identical heart” (that of the god) 
means: “You are of one happy mind and heart with the god” (twt 
jb — Wb. V 258, 23; Cerny, Etymological Dictionary , 198). “Perfect 
Image of a second or like ( sn.nw ) heart” corresponds to being in his 
“very likeness (snn).” 

8 ' b nj ntr j.pn 

O Plague (or Impurity) of this god (or ‘bw: O Purity (or Purifier) of 

this god, 

c b nj ntr j.pn recalls sbj nj wnn-nfr.w and hftj nj wsjr. “Plague” is a mani¬ 
festation of the “rebel” or “enemy” of Osiris; and yet Osiris him¬ 
self, the image of pollution, rot, and Nilotic miasma, is a source of 
impurity or even plague. Can Osiris be his own enemy, the source 
of his own plague? 

c b or c bw famously means both the pure and the impure, wholeness 
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and disease. The word even sounds like bl.w: c b nj ntr j.pn thus 
suggests the divine Manifestation of Power, the bl.w nj ntr j.pn, unto 
both blessing and wrath. 

mr=k n pi bprw c l m r c w 

may (or when) you bind the Shape, Great of (or the Great Shape) . . 

(or the Shape or Manifestation that is great in, m, or like, mj, Re?), 

“Bind”: Ascensio and the bursting of fetters is a literary topos (cf. the 
place cited by Assmann, 423). 

“Shape”: The Shape, great in . . . Or: The Great Shape (perhaps 
the expansive shape of the rising sun on the horizon: “the Manifestation 
that is great in or as Re,” pi hpr.w c l m r c w). 

“May you”: Here is the first identifiable prospective sdm—f of the 
spell. The prospective sdni—f expresses the special rhetoric of magi¬ 
cal efficacy: “Wiinchen ist ein Sprechakf (339). 

c b , like c d, is ambiguous: May you make pure or wash ( c b, w c b) the 
sun. The sun emerges from the horizon as a cleansed and shining 
body (so the NK Astronomical Books). In like manner, the victim 
of plague must also be washed in order to be made whole and pure. 
That cleansing works a change {hpr) into a new form. These lines 
hint at the spell’s dromena (a binding?). 

The coipse of a deceased person is first purified ( Osiris on the Water?) 
and then wrapped (or bound, mr) in pure linen. “Die Agypter waren 
sich der Ambivalenz der Mumihzierung sehr bewuBt”: The opposi¬ 
tion is one of Decay versus Permanence (449). 

The mummy is the body of the deceased—yet it is more: the 
Whole and Perfect Man (“eine Art Hieroglyphe des ganzen Menschen”), 
filled and charged with magic, in the image of Osiris (42). 

nb jmntIItwt=f p c w=f jm(?) 

Lord of Hiddenness . . . his Perfect Shape and his fiery glow thereon(?). 

jmn contrasts with hpr: the manifest and the hidden (as in the name 
“Amun-Re”). The various inimical names of the papyrus describe 
the hidden sun and constitute a solar mystery. The appearance of 
the same opposition of manfest versus hidden in lines 46-7 {pi shm ntj 
jmn; hpr m kkw-mw) strengthens all these readings. 

“Lord of Hiddenness” fits the purified and wrapped mummy of 
the sun in the Netherworld. The title equally belongs to Osiris, a 
being of absolute hiddenness (“absoluten Verborgenheit,” 257). 
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You have passed away, O Rebel . . 
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The meaning of this play on words is: “You have passed away, O 
Rebel, because rebellion is of the essence of things that pass away 
(rebellion works its own undoing).” Such self-canceling language 
becomes a powerful form of magical expression. 

The rebellious sun passes, in the natural course of things, into 
another form on the horizon. Compare a phrase from Edfu: sbj.w—k 
sbj ( PtL , 818). 


c ij=flllprj m rl=flll 

O-May-He-become-Great-in- . . . -coming-out-of-His-Mouth (that is, his 
spell) . . . 

Here is a “great” name built out of the prospective sdm—f an expres¬ 
sion of efficacious wishing, what we might call the magical sdm—f 
Because the sentence (or name) begins with the prospective adjective 
c lj—f and ends with rl—f I take it to be the full version of the names 
given in lines 16 (yj—f rl—j, O-May-He-become-Great-in-respect-of- 
My-Mouth) and 46 (5 j-f rl—f his mouth). 

The sequence mueti, which precedes the phrase prj m rl—f, suggests 
both mdw (commands coming out of my mouth) and m wd.t — wd.t 
and even wty in later Egyptian (by means of commands coming out of 
my mouth; see Wb. V 397). 

m hi 10 jb nj mn 

around the heart(?) of So-and-so 

The second person address of the victim, in the formula of blessing, 
now shifts to third person anonymity: mn. So-and-so. 

“Heart (ep — jb?)”: In lines 7, 10 (where it parallels hl.tj), 35, and 
51, the word “heart” is spelled ub. The formula “around the heart,” 
if “heart” is the correct reading, signifies “protection.” It is not the 
victim who needs protection, rather it is the priesdy reciter, exposed 
to deadly forces, who seeks protection from the radioactive heart of 
the victim and who requests its wrapping in a shield of enchantment. 

It is strange that the victim, the object of blessing, should so sud¬ 
denly turn into one of the spell’s many potentially inimical beings. 
To understand the paradox, we must adjust our point of view, from 
moment to moment, as the ceremony unfolds. The point of view is, 
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now, that of the reciter, exposed to danger from all sides, as he 
speaks the divine words which have as purpose the healing of the 
victim. That purpose is not yet fulfilled; the potential for error and 
disaster linger on. The priest therefore requires a circle of protec¬ 
tion within which to work the magic, even to the point of invoking 
the inimical god for help against the object of blessing should the 
victim turn astray, as is the human wont. (Geraldine Pinch, Magic 
in Ancient Egypt , 119, treats the various strategies by which the cer¬ 
emonial reciter protects himself while “invoking and controlling” 
divine forces: the wearing of clothing belonging to divine images, 
tied seven times and worn about the neck, and so on.) 

hn c rmt nb ntj m tl j.pn r-dr—f 

and that of every man who is in this land to the border thereof. 

Anyone might cause trouble, thus the need for lulling every last 
human being for the duration of the ceremony. The world must be 
shut down in order for the spell to go forward. 

m md.t sphr=k n—j jb—f 

*With enchanting words, may you divert his attention for my sake. 

Here is a gentle magic after all, perhaps because the enemy exists 
in potential only. Still, however gentle, the magic is urgent and thor¬ 
ough. The reciter takes pains to name every possible class from which 
an enemy could arise. He is saying: Loosen up the heart and keep 
the attention off me and what I am trying to do. 

11 ntf=k n=j fA.tj—f 

*May you distract (or relax) his heart for my sake— 

Urk. VI 127, 53 gives ntf as the Late Egyptian equivalent of wnh: 
“Do not unlock (or loosen) what Anubis has sealed.” 

As is the tendency in Afroasiatic languages, the second verset carries 
the rhetorical punch: sphr is nearly aerial; ntf, a concrete wrenching. 

That the victim could suddenly join ranks with the manifold enemy 
of priest and spell is surprising but typically Egyptian (after all, having 
swallowed wrath he is hardly himself). Generally, in spells for the pro¬ 
tection of Osiris at night, the reciter speaks “for” Osiris or Osiris NN 
by invoking the wish of Re (“you”) that Seth (“he”) not be permitted 
to see Osiris (“me”) in his (“my”) powerless state (“im Zustand seiner 
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Ohnmacht”; “im Hause der Finsternis,” 353; see 35 Iff.). And that’s 
just what we have in this spell—but not yet (not until lines 36-9). 

A tangle of pronouns! May “you” act upon “him” for “me.” “For 
my sake” speaks to the fear of the reciter, who, standing for a fear¬ 
ful moment “on his own,” appeals to “you,” the god whose role I 
am playing and whose power I am exercising, for help against the 
human “he,” mn. The ambiguity of the referents accords with the 
danger: would it be wise to reveal too much? The god last evoked 
by the reciter bears a most mysterious name: “O-May-He-become- 
Great-in-. . ,-coming-out-of-FIis-Mouth.” The name refers to that god 
whose words (the spell itself) are now also in the mouth of the 
reciter. It is the Ram. Thus: May you, O Ram, act on the heart of 
the victim, for my sake, while I recite the spell. 

The circulation (spfvr) and turning (ntf) of the heart, as magical 
diversion, unconsciously matches the Egyptian notion of the heart 
as the pump that causes blood to circulate through the veins (38£). 

hrf mit nb p‘.t nb rhj.t nb hnmm.t nb hmw.t-rl nb 

*and that of every man, every Noble, every Commoner, every mem¬ 
ber of the Solar Priesthood, and anyone else 

The Three Classes of human beings in archaic and ceremonial 
Egyptian society. 

12 ntj.w nw r—j 
*who might look at me 

Look at me by accident or by malevolent will (either way). The mer¬ 
est “accident” has the power to overturn magic(s) (prf hkl.w )—just 
as surely as magic upends a boat. The accidental has a power of its 
own that functions independently of any other, human or divine (an 
idea that merits further study). 

hn c ntj.w sdm rn.t=j m hrww j.pn 
or hear my name *today, 

The name of the priest and of the god whose role the priest is playing. 

The person of the reciter remains sacrosanct (hidden, disguised, 
untouchable) for the duration of the ceremony—as if enclosed in a 
tent of linen, all smattered with stars (see BD 15 Bill, a nether- 
worldly initiation ( bs ) ritual) (274). 
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m wnw.t tn 13 m rnp.t tn n-hr=sll 

or this hour, or this same year (thereof or in which these things are 
concerned) . . 

The sentence ends in a threefold parallel construction having both 
a second verset intensifier and a third verset surprise: in this very 
day, in this very hour, in this very year thereof. 

Why rnp.t ? Here is a bit of subtlety: on the count of three (day, 
hour, year) the cycle of time renews itself. The word rnp.t looks for¬ 
ward to the eventual rejuvenation (mpj) of the victim (see 466). 

shij m If},wll/l 

chasings away by means of that akhu-radiance . . . 

A forceheld of radiance surrounds the pupil (for the reading see line 
39). The pupil (or House of Darkness) stands for the priest or victim, 
who is surrounded and cocooned by a Wall of Protection (Schutzwall) 
against a second death (353). 

The phrase m Ih.w echoes the language of blessing: “Perfect Image 
of akhu-radiance.” Egyptian knows two nouns: Ih and Ih.w, a glorified 
being (the akh or akhu-spirit) and “glory” or “radiance” (akhu-radiance 
or -power). The radiance of the sun chases away all opponents. 

14 ml c -hrw=tj 
You are victorious! 

The “you” of tj refers to the victim. The declaration of victory—a 
direct statement to the victim—is performative. The shout punctu¬ 
ates the resolution of an episode or crisis in the ceremony. 

Where we might expect the stock phrase ml c -hrw—k r hftj.w—k (You 
are triumphant over your enemies), what we find, despite the bold 
sound of things, is a bit of ambiguity. Are we dealing with more 
than the triumph over enemies here? Perhaps the triumph over the 
self as well? (See lOOf.) 


pi rks run hh=k tpj-rl=k 

*0 Biter, with your fiery breath upon your mouth (that is, your spell); 

Here the solar uraei are masculine entities. 

The formulae tpj-rl—k and prj m rl—j can be read both literally 
and as linguistically frozen lexicalizations: flames half-frozen. 
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tks nll‘hlj tpj-rl=kll [? 

*0 Piercer, with . . weaponry upon your mouth (that is, your spell) . . 


Ilhf.t 
. . snake? 


15 dws.t tnllm hl=sn m hrww hld—sn 

this word of enchantment(P) all around them on the day they are 
buried in a fiery pit(?) (or that they make burial in a fiery pit), 

An echo of line 9: m hi jb nj mn. 
m htj.w prj m rl=j jrj c hl—sn 

by means of those-things-which-come-out-of-my-mouth (that is, my spell 
or words) and make their battlings 

16 llljrj dlj.t nj Ib.w mil 

. . . making a stumbling-block (lit. block of stopping) in their path . . 

The expression dlj.t nj Ib.w may be unique to our spell. 

Here, as at Edfu where “the king burns foes, m dlj.t wl.t—f ‘blocking 
his road’” (IV 273, 12 = PtL, 1217), the Biter and Piercer will con¬ 
sume the enemy at the crossroads. 

jrj c hl.w=sn 
making their battlings 


c lj=f r ^~j JV n j bhd.t=sn 

O-May-He-become-Great-in-respect-of-My-Mouth (that is, O-May- 
He-become-Great-through-My-Speaking) making (your or his spell, 
entitled): “Perfect Image of their Flame” (or “you are as their Flame”). 

The spell (in the mouth of the reciter: “my mouth”) becomes great 
and efficacious (that is, the spell whose name is “Great”) through 
the utterance of the god. The name “O-May-He-become-Great- 
through-My-Speaking” also recalls the loquaciousness of the ram as 
speaker in the pTurin 1993 vs. 4, 9—12 (another Ram-invocation) and 
the well-known idea of ram as oracle. The Ram is both the one who 
does the invoking and the one invoked: the voice of the spell and 
its personification. 
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17 hkl.tw(—k) m hrww j.pn jj.w c d.w 

It is confirmed by magic today (or you are or it is enchanted today)! 
Truly, hale! 

I read hk?.tw(—k): “You are enchanted.” The sense is: “O Ram, you 
are now controlled (or bound) by magic.” In other words, the enchanted 
enemy (or god) is tamed to do the victim’s bidding. The performative 
force of hkl.tw (again, in line 20) recalls the ml c -hrw shout. 

The spell ends with a confirmation of blessing: jj.w c d.w. Compare 
the final word of Spell Three ( wd?.t ). 


Spell Two 


pi qnj J jj.w (or jrj) qlj sbj nj wnn-nfr.w 

*0 Strong of Arm, which is raised high (or Strong of Arm, Exalted 
Actor or Doer), Rebel to Wennefer, 

The name echoes the Horus Name of an early king: ql- c (The High 
of Arm), which reflects the archaic ritual of smiting the enemies {Mind, 
32f., 36). 

The second enemy of Osiris has a more formidable appearance 
than the first, as befits the intensification of the ritual in Spell Two. 
The name presents a paradox: it recalls Seth in his act of murder— 
and at the heart of the ceremony comes the repeated call for 
slaughter—but it also hints at the resurrection of the powerful, even 
gigantic, solar Osiris of New Kingdom texts. 

Is the Strong and High of Arm, like the Ba-Rarn, a Manifestation of 
Wrath? “The deadly powers of fire and sword” {Mind, 147) are instru¬ 
ments of the divine wrath: Spell Two invokes the sword; Spell Three, 
fire. We thus have the hl.w of the sword and that of fire as manifesta¬ 
tions of the Ba-Ram, the symbolic expression that is both Re and Osiris. 

18 hftj nj wsjr fj.ntjjmn.tjw 

Enemy of Osiris, Foremost of Westerners! 


ntj mdw rl=j 

That-which-my-mouth-speaks (that is, my spell) 
nt mdw nb.tj m Ih.t 

accords with what-the-Two-Ladies-of-the-radiant-uraeus-speak 


RUNNING COMMENTARY 


65 


“My mouth” signals the priest as speaker, not source, of the spell. 
His mouth and magic are really the mouth and magic of the Two 
Ladies of the radiant uraeus. 

19 m (or jmj) bl.w nb ntj mn ‘m.w 

about every Manifestation of Wrath that So-and-so has swallowed. 

The swallowing of a Manifestation of Wrath occurs nowhere else but 
finds a counterpart in a curse from Dendara: “May the milk of 
Sekhmet be in his body” (. Mind', 395). The internalization of the 
Manifestation of Wrath produces the outward signs of bodily illness. 

bl.w (Manifestations of Divine Power as opposed to Manifestations 
of Wrath) are, of course, being swallowed all the time in Egypt from 
the Pyramid Texts down to the Book of the Dead, but the result 
varies: the Cannibal Hymn (PT) describes the king “as a being who 
physically incorporates the divine world” by eating ( c m) the divine 
Powers, including the ancestral Ba-spirits (bl.w) (83). For c m and bl(.w): 
Wb. I 183-4; Zandee, Enemy, 158f.: “May you save Osiris NN. 
Prevent him being taken away by his enemies who swallow the souls” 
(BD 163). 

Is the idea of swallowing a bl.w closer to the world of Deir el- 
Medina, with its ubiquitous Manifestations of Wrath? or to that of 
the Cannibal Hymn? Manifestations of Wrath belong to the New 
Kingdom with its theologies of piety, transgression, and divine ret¬ 
ribution (hr bl.w. and so listed in the Tebtynis Onomasticon under 
types of illness = Osing, Tebtunis I, I, 114f.). But I see in the swal¬ 
lowing of bl.w a Late Period reflection of the idea contained in the 
Cannibal Hymn: Integration through Incorporation (“Eingliederung lurch 
Einverleibung ,” 83). Is the victim, like a shaman or ecstatic, just learn¬ 
ing how to handle dangerous spiritual forces? The reading of the 
Manifestation of Wrath depends on how the spell plays itself out— 
or who wins. 

The swallowing of a Manifestation of Wrath leads on to an irre- 
soluble question of guilt (Mind, 239-243). Did the victim incur the 
divine wrath by some obvert or even accidental act? If so, is 
his illness a just punishment? If not, surely the gods are not to 
blame? 

What happens to the victim is in imitatio Osiridis: was Osiris’ mur¬ 
der a divine punishment for transgression? Certainly not. Who, then, 
bears responsibility for the Manifestation of Wrath that the victim 
has swallowed? Far from confessing to perjury or petty theft (like 
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some scoundrel from Deir el-Medina), the victim faces off against 
the Enemy of Osiris with the energy of the sun. 

mnk hnj=s n shm.w=kl7 7'/ 

Done! May it (or it will) *descend (or alight) on your Earthly Image(s) 
(or Powers) . . . 

The power of magic is confirmed at the beginning of the spell. Done: 
“and like a thunderbolt he falls.” 

The verb hnj often expresses inhabitation, the central concern of 
Late Period religion: “the idea that language and ritual can persuade 
the remote and hidden powers” of the universe to inhabit the tem¬ 
ple images of the gods (Mind, 407). The Ba descends from heaven 
and alights on his image. The descending bl.w of the papyrus, if not 
inhabitation, certainly bespeaks divine possession. 

The referent of “it” (not the expected plural but the impersonal 
singular suffix pronoun s) is the Manifestation of Wrath. Here “it” 
is being redirected for the blessing of the victim. 

As for the second person masculine possessive pronoun (your), it 
logically refers to the second enemy of Osiris. The name of the 
enemy encapsulates the power of the spell. Is the Strong and High 
of Arm an earthly image (shm) of the power (also shm) of Osiris? 
The manifestation of shm- power in opposition to the Manifestation 
of Wrath makes up the principal theme of Spell Two, the spell of 
slaughter. Line 19 thus introduces a word ( saxm — shm.w—k), which 
later reappears in both its singular ( soxm : lines 30 = shm nj pi ntr, 
31 and 32 = pi shm, 46 = pi shm ntj jmn) and plural forms (saxm: 27 
= shm.w—j or T?) throughout the balance of the ceremony. 

“Images” refers to vignettes or figurines used in the ceremony or 
to the victim as a stand-in for the god. In later Egypt the efficacy 
of any spell is enhanced when spoken “before or over an image” 
(“zu oder liber einem Bild zu sprechen,” 337). “Image(s)” also sug¬ 
gests the cult image of Osiris, his power-charged shm. 

hbs ntj in hh=k pij- 20 hlj spd.t m p c wll/l 

*a lamp (or decan star) that consists of your fiery exhalations darting 
back and forth (or while the lamp that is in your glowing breath darts 
light back and forth)—O Spitfire . . . 

I picture an action of moving a torch back and forth over the victim’s 
body, while these words are being recited, in token of cleansing from 
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illness. (In London Papyrus 6, another Ewe invocation, fire and water 
cleanse the skin disease of the child Horus.) 

Just as hbs designates the decan stars, so spd.t evokes Sopdet 
(Sekhmet-Sopdet = Sothis = Sirius) as the source of the radiant exha¬ 
lations that burn the Enemy of Osiris. 

Lines 18-20 feature the same four essential forms of power 
(Machtbegriffen): Ih.w, bl.w (which includes hbs), shm, and spd, that 
appear in CT 902, 834, 842 = ps. 440- 1). The parallel from the 
Coffin Texts confirms the readings in the papyrus. 

ntj m pi mdw mtr r=f hkl.tw r=f 

that which works by means of the word (or spell or the speaker) that 
accuses him; the word confirmed against him. 

The line’s second relative marker ntj signals an explanatory clause 
that comments on its first relative clause: hbs means that fire of your 
breath which (ntj) darts back and forth and which (second ntj) is now 
made manifest in a “word of accusation or countering” (mtr) spoken 
and confirmed [hkl.tw—s) against him. 

The magical word of mtr and hkl seizes the burning translatio of 
divine power from the Sacred Image and transfers it onto the head 
of the Enemy of Osiris. 

21 . . . n~f nw 
Illegible. 

jnj dm.t n sd.w h c .w=f 22 nb 

Bring a knife to cut off all his members! 

The command jumps out of nowhere with a startling force to her¬ 
ald the ceremonial slaughter of the Enemy of Osiris. 

What a contrast to the perfect state described in Spell One, line 
6: You are as his (solar) body ( h c .w ), even in his very likeness. 

“His”: the enemy’s; but which enemy? “His” suggests any one of 
three entities: (a) the Enemy of Osiris, the Strong and High of Arm 
(in need of a cutting-down to manageable size), (b) Osiris himself, 
dismembered by his enemy (his drowning is a “separation of limbs”), 
and (c) the victim. The line reads like a technical stage direction for 
the victim to undergo a ritual cutting (the excision of the illness he 
has “swallowed”) as part of the dromena of the spell. Yet suddenly 
“his” members are no longer his at all, but, in a transfer of body 
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parts, the members of the enemy who possesses (= lines 32-3, jmj 
bl.w—k , who is in your power) his diseased (or inimical) body. The 
victim has a new body anyway. 

The knife reappears in the following lines as the object of the act 
of ddj-t (smiting). (See further pGreenfield XXIX, III; Urk. VI 57, 10; 
and cf. the writing of the word (as dmy ) in a spell for cutting off 
(s‘d, bhn ) the heads of rebels, Urk. VI 49, 12.) 


Illegible. Perhaps: lllm nbdlllp> skj/1, which possibly reads: ... as an 
evildoer(?) . . . the destroyer(P) . . 

23 b c wj nj sph hft-njllmhrr 

*0 Evil (or Great: c >) One of the Lasso (who is) in inimical stance 
against. . the Scarab 

The line has hft-nj rather than m-hft-nj : a scribal oversight or reflective 
of a more direct enmity? 

The reading “lasso” is strengthened by the action of binding and 
ceremonial slaughter found in the next lines. 

The Evil One of the Lasso and the Scarab are Osirian agencies 
of protection, the Evil One of the Lasso being a captain in Osiris’ 
netherworldly police force. He and his magic are “evil” because he 
makes things miserable for the enemies of the god. Yet his is also 
an inherent evil: there is nothing pleasant about this captain, he is 
capable of anything. Here he opposes the Scarab, the sign of the 
protection of Osiris in his state of lack. The confrontation, as usual, 
cancels itself out, both entities being aspects of Osiris. 

The formula (Evil One of the Lasso versus Scarab ) is the first or head 
element in a chain of entities set in inimical stance; and, as the first, 
it contains the gist of the whole: let the evil unfold as it will, 
Osiris has assured his own safety in the sign of the Scarab (surely 
the Ram-faced Scarab (mhrr m hr nj sr) of the Demotic Magical 
Papyrus, IX 7). 

jmj for m) pi hr m-hft-nj pi kkw mr=k 

—which is in analogy to (— which is in or in relation to)—the Fallen 
One in inimical stance against the Dark One, bound of limb 

“In analogy to”: The Fallen One and the Dark One stand in the 
same relation to each other as do the Evil One of the Lasso and 
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the Scarab. The working out of this chain, in contradiction and 
paradox, unknots the victim’s sufferings and reveals the god. 

Both the Fallen One and the Dark One already appear in Spell 
One in which each has already met his opposing number: mdw—f 
(that-magical-word-which-he-speaks) and the Dispeller of the Darkness. 
They are long since out of currency. 

24 jmj (or m) pi c d mdift-nj pi bill 

—which is in analogy to—the Wicked One in inimical stance against 

the Evil One . . . 

jij—f ddj.t 4 nj tms.w-jld.t n or m/?[ 

*May he slaughter the Four of *Fate’s Red Tally and *Miasma. 

The Fallen One, the Dark One, the Wicked One, and the Evil One 
make up the complete, Fourfold Enemy of Osiris, who is hunted, cor¬ 
ralled, and carried to the place of slaughter by the Evil One of the 
Lasso. The referent of “he” is, therefore, Osiris’ police captain, the Evil 
One of tire Lasso. Otherwise, it refers to the Osirian agent who receives 
the captives from the Evil One of the Lasso and slaughters them at 
the place of execution. “Fie,” whoever he is, personifies the second death, 
the punishment of dissolution in the netherworldly fire pits (see 103). 

The name of Osiris’ second enemy collapses the two entities, the 
Evil One of the Lasso and the presumed third person executioner, 
the Evil One of the Slaughter-block—cowboy and butcher—into one. 
The Strong and Fligh of Arm is a cosmic John Wayne, equipped 
with lasso and ready to bring down the blade. In the fall of the 
knife the victim meets his enemy face to face ( m-hft-nj. “Die Begegnung 
mit dem Feind—der eigenen Frage als Gestalt,” 98). 

Red is the color of the Tally of Fate, made up at birth and fufilled 
at the altar of the scarlet horizon. The Red Deed signals the heal¬ 
ing and renewal of the victim—on the horizon (see 93). Any guilt 
the victim may bear for the Manifestation of Wrath dies on the altar 
with the abstract Fourfold Enemy of Osiris. 

25 mnk jn dd.w m—flUh-t 

Done in the naming of his name . . being efficacious. 

mnk , like ml c -hrw, has a performative sense: it is a shout of victory. 

Whose name? Again, the spell presents us with more than one solu¬ 
tion: the name of the second enemy of Osiris or the name(s) of his 
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fourfold enemy, both being ironic, magical names that fill in (or take 
the rap) for Osiris himself. The relational chain of enmity—a pole- 
to-pole coincidentia oppositorum —in association with the act of sacrifice, 
unfolds “his” efficacious name. 

The pronunciation of special (usually metonymic) names accom¬ 
plishes the act of slaughter in Egyptian religious literature from the 
Pyramid Texts to the liturgical texts of the Late Period, 94f.) These 
names are sometimes Osirian (the Osirian agency who does the 
killing) and sometimes Sethian (name of victim). 

jrj-f ddj.t 4 nj tms.w ntj.w hij.t 

May he slaughter the Four of Fate’s Red Tally, who are Massacre 

and Plague (or who are expelled or cast away), 

The dromena at the heart of the ceremony is the destruction of four 
figurines that stand for Osiris’ Fourfold Enemy, four also being the 
number of total victory. The repeated call for slaughter, piercing the 
stillness of the Osirian night, breaks the taboo on outcry (251). The 
Osirian taboo arises from the wail of “Murder!” at the sudden death 
of Osiris. Any outcry re-calls and thus revives the crime. This is as 
it should be—an intentional rupture of the taboo—for Osiris (and 
the victim) must again face the evil deed and the outcry in order 
to obtain the final victory—which itself will be sealed with the ml c - 
hrw , a shout that erases the cry of murder. 

m-hft-nj pi 26 mhrr m-whm 

and who are in inimical stance against the Scarab again (or repeatedly). 

m-whm, as in Spell One, marks the completion of a chain or cycle. 
The cycle begins with the Evil One of the Lasso (the apparent enemy) 
in inimical stance against the Scarab and, accordingly, ends with the 
Fourfold Enemy (the true enemy) in inimical stance against the 
Scarab. The self-canceling nature of the first opposition now applies 
to the whole: no matter how much trouble multiplies against the 
victim, “Scarab” (“the central symbol of salvation in Egyptian thought”) 
is still the sum of the equation {Mind, 18). The face of the Ram 
stands revealed (the mhrr m hr nj sr, the ram-faced scarab). 


Illegible. 
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jij—f ddj.t 4 nj tms.w-jld.t ntj.w hij.tll 

May he slaughter the Four of Fate’s Red Tally and of Miasma, *who 
are Massacre and Plague (or who are expelled or cast away) . . 

27 llllitj nlthnw—s 
. . . the killers . . therein 

The “killers” often appear as agents of Sekhmet’s violent slaughter. 

Illlnj tm 28 s.w-jid.t 

... of Fate’s Red Tally and Miasma, 

hlt.jvo ml'lllltr 3 j.pnll 

the just killers . . in this great epoch . . 

tr pn (this time or epoch or season) appears often; tr 3 j.pn is unique. 
The season of the spell is “great,” even an epoch, because the spell 
itself is “great” (as we shall learn in Spell Three). 

29 sbm(?) sw hdj.n—fll 

. . he is, after he has destroyed . . 

That is to say: “after he has destroyed those who belong to divine wrath.” 
The sequence sxam ( shm?) hardly matches the spellings soxm (power) 
and saxm (powers). 

m hij.t m-hnw tms.w-jid.t nil 

*in a massacre (brought about) through (the slaughter of) Fate’s Red 
Tally and Miasma for . . 

Not a fifth call for the performance of the ceremonial slaughter but 
a summary of its efficacy. 

30 shin nj pi ntrl 77 lml c -l}rw=f 

O Power (or Image) of god (or by means of the power of god, m{?) 
shm nj pi ntr) . . . He is victorious! 

“O Image of god” = Osiris (“Power” also being the name of the 
great image of Osiris). 

shm often denotes a power manifest in slaughter, as depicted in 
the Sphinx of Amenemhat III, the leonine representation (or mask) 
of the king in his wrath ( bi.w ). The Enemy of Osiris, with upraised 
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arm, is in the image of King Horus, executing wrath on the enemies 
of his father. Line 30 sums up the act of slaughter in a cry of victory: 
He (Osiris and the victim) is victorious! 

... 31. 

Illegible. 

shm 32 pi rmt jmj bl.w=k 

*Power (or Image), the Man who is in your Manifestation of Wrath 
(or O Power, here is the Man who is in your Manifestation of Wrath; 
or, taken together: O Power or Image shield the Man who is in your 
Manifestation of Wrath) 

Again, shm and bl.w. pi shm names a being that manifests bi.w (vio¬ 
lent wrath). The reading of pi shm pi rmt is unclear. Does pi shm 
answer to the possessive pronoun “your?” Thus, “O Power, here is 
the Man who is in your Manifestation of Wrath.” Or does the phrase 
make up one integral name (the Power, the Man)? No matter which 
reading we choose, the syntax favors the victim; for, either way, the 
name of “Power” stands in front of “the Man” who is in the shadow 
of a divine wrath: “O Power (or Image) shield the Man who is in 
a (= your) Manifestation of Wrath.” 

For the only time in the spell the Manifestation of Wrath is blamed 
on a specific enemy (or god): “your” Manifestation of Wrath. Which 
god? The possessive pronoun logically refers to that god the reciter 
is addressing, the Enemy of Osiris whose upraised arm executes wrath, 
and, so also, to his manifest Power: shm nj pi ntr (the Power of god). 
But the Second Enemy of Osiris, like the Evil One of the Lasso, 
Osiris’ police captain in the Netherworld, really images Osiris him¬ 
self and best reflects that Osirian constellation of the heavens, the giant 
(= rmt "') Orion. Thus the Manifestation of Wrath ultimately expresses 
Osiris’ own outrage over the Ram’s intrusive descent into his realm; 
for, as consequence, Osiris finds himself on the water—again. Only 
a Manifestation of Wrath can save him from dying—again. 

“The Man”: The reciter wishes to avoid calling the victim by 
name at the very moment he is said to be under a Manifestation 
of Wrath. (Herodotus’ “Piromis, son of Piromis” = pi rmt si pi rmt 
reflects a like taboo.) And by placing the name (or concrete image) 
pi shm in front of pi rmt, he rings the victim round with yet another 
wall of safety: “The Power, the Man, who is in your (— Enemy of 
Osiris) Manifestation of Wrath.” 
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The Manifestation of Wrath falls upon both Pasekhem and Piromis, 
which likely also name the “images” or “powers” described in line 
19, but to different effect. As “the waves of power go forth from 
the gods,” Pasekhem receives the animating flow of the solar bl.w\ 
Piromis, on the other hand—absent the shield of power—meets the 
overwhelming weight of the divine. The Egyptians “keep their dis¬ 
tance from the gods, whom no one can approach too closely with¬ 
out being punished; but their hopes for the next world are based 
on becoming ‘like a god’” (Hornung, The One and the Many , 207). 
The conjunction of the divine and human names suggests that 
although Piromis is in your inimical manifestation, he is not there 
to stay. 


Illegible. 

pi shm 33 pi rmt jmj bi.w=k 

the Power (or Image), the Man who is in your Manifestation of Wrath 
(or O Power, here is the Man who is in your Manifestation of Wrath; 
or, taken together: O Power or Image shield the Man who is in your 
Manifestation of Wrath), 

m mhlllsnj n-dt=flll 

in fulfillment. . . passing away therewith (or by means of it) . . . 

The Manifestation of Wrath passes away. 

34 llllshtpllll 

. . . pacify(?) . . . 

The pacification of wrath? 

35 mnk jblitl 
Done! Heart of. . . 

Again, the performative mnk. The wrath having passed away, the 
victim now has a divine heart (that is, his innards are full of magic, 
not wrath). 

wbi kkw/l 

Piercer of (piercing) Darkness . . 
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The solar epithet (or action) occurs again in line 48. 

36 sw m snj n-dt=s llln mn 

it(?), in passing away therewith (or by means of it) . . . for So-and-so . . . 

Here begins, for the second time, a formula of protection. The verb 
snj encircles lines 33—6, which, unfortunately, have passed into oblivion. 

hn c ntj.w nw r=f 

together with anyone else who may look at him 

37 hn c ntj.w sdm rn=f 
or hear his name 

The pronoun now refers to the victim, not the reciter as in Spell One. 

Ill 38 j.pn m mlwjll 

. . to [day] . . in renewings (or renewal) . . 

Compare the final blessing of renewal in Spell Three. 

m md [. . .] 

until 10 times(?) (or on the count of 10 days) . . . 

The decanal renewal on the count of ten? 

shj 39 m ih.w ntj mhn kk.t or kdkl 

* chasings away by means of that akhu-radiance which surrounds the 
pupil (or child or beloved one). 

The pupil is the victim. Often depicted is the motif of the solar child 
in the mhn-snake, the coils of which stand for the bounds of the existent 
(Hornung, The One and the Many , 164, 178-9). The encircled child 
is the pupil of the eye. The expression recalls the manner in which 
j bl shm overshadows, in protective fashion, little pi rmt. 

mi c -hrw.tj 

You are victorious! 

The victim is now directly addressed (as in Spell One), a sudden 
change from the manner in which “he” has been addressed in the 
previous line. This is the third ml c -hrw shout in the (tripartite) ceremony. 
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tpj.t sbj nj 40 wnn-nfr.w 
*0 Uraeus, Rebel to Wennefer, 

Papyrus Turin 1993 vs. 4, 9—12 features the uraeus as Enemy of 
the Sheep, Son of the Ewe. 

The enemy (this time feminine) has both stellar and solar aspects. 
The uraeus opposes anything that might threaten the sun and con¬ 
sequently becomes the potential opponent of any- and everybody. 


Spell Three 


hftj nj wsjr hntj jmn.tjw 

Enemy of Osiris, Foremost of Westerners! 

m bl.w nb ntj mn c m.w 

This spell is for every Manifestation of Wrath that So-and-so has swal¬ 
lowed (or any Manifestation of Wrath that So-and-so might possibly 
have swallowed), 

“The punitive force {bl.w) is symbolized by the uraeus flaming with 
wrath” {Mind, 147). Spell Three unfolds as the Manifestation of that 
Wrath So-and-so has swallowed and which, having withstood and 
appropriated, he now uses for the destruction of his own enemy by 
fire. 

The arrangement of the words in the title differs from that of 
Spell Two (Spell One has a much abbreviated version). In both spells 
the title is tripartite, but in Spell Three the mention of the Manifestation 
of Wrath comes first, rather than second. Note also the subtle differences 
in the use of the preposition m and the relative marker ntj. 

41 ntj mdw hr.w (nb.w) 

even that-(spell)-which-“anyone”-speaks 

The indefinite pronoun derives from hr.w (nb.w) {— people, face in 
the crowd). It is comparable to the Greek indefinite pronoun tis, ti 
(any(one), a certain person). 

“Anyone,” like “my mouth” (Spell Two), names the reciter, once a 
lector-priest, now a wandering magician clutching an old papyrus roll. 
(I hear an echo, in the indefinite pronoun, of the title hry-hb.t “the 
lector priest tis” —“anybody” and “nobody.”) The indefinite pronoun 
depersonalizes the priest as the “mouth” of the god whose spell it is. 
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m mdw nb.tj Ih.w 

and which accords with what-the-Two-Ladies-of-the-radiant-uraeus-speak. 
phjj=sn m 42 hh 

May these enchantments swirl about as a fiery breath. 

pkr and smm so pair up in Urk. VI 89, 14-5. 

Things heat up in the third spell, which constitutes a burning after 
slaughter. Flames and a consuming battle-wrath, as embodied in the 
inimical uraeus (and, now, the inimical victim), complete the victory. 

Beginning with this sentence we have a sequence of magical wishes 
(five in all) that take the prospective sdm—f form. Wishing is itself an 
act of efficacy, the magical sdm—f. 


htj=sn m c hl=snll 

May they go out in their battlings . . 

The lines describe a cosmic contest against the Enemy of Osiris. 

fn—sn jj.w mil tpj- 43 rl—j 

May they shout, having gone out of. . upon my mouth (that is, by 
means of my spell or words)! 

“My mouth”: Is this a boast? The reciter claims the credit, but the 
shouting is the voice of the solar uraeus. Boasting is always an essen¬ 
tial element of the rhetoric of magic. 

fn—sn mllllll 44 

May they shout in. 

The shouting ritually echoes the battle-cry, being part of the spell’s 
dromena, the dramatic enactment that accompanies its recitation. 
Compare the name “O-May-He-become-Great-in-respect-of-His- 
Mouth”: a real shouter. 

m hrww j.pn 
today. 

bhd.t=snlllm htj prj m 45 rl=j 

May their flame . . as flames coming out of my mouth (that is, my 
spell or words), 
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jij c hi=sn jw=f sh? mill 
making their battlings . . . 

See line 15. 

jj djj.t nj ib.w 46 m mj.t—sn 

making a stumbling-block (lit. block of stopping) in their path. 

See line 16. 

c ij—f ri—f r pi shm ntj jmn 

*0-May-He-beeome-Great-in-respect-of-His-Mouth (or O-May-he- 
become-Great-through-His-Speaking”), (even he who is) against the 
Power (or Image) that is Hidden: 

This obscure sentence is the first of three beautifully balanced versets, 
packed in meaning, that hold the kernel of the ceremony. Each 
marks, in performative ritual language, the progressive and total 
transformation of enmity into cursing and of enmity and cursing into 
blessing. But there is more. The ceremony aside, these versets cryp¬ 
tically describe, in a pattern of three, the key theological concern of 
later Egyptian religion, the solar-Osirian opposition. The opposition, 
the balancing of the poles of the universe, also holds the key to the 
workings of life in all three of its manifest (or hidden) realms: heaven, 
earth (or temple), and Netherworld (12Iff.). Re and Osiris meet, in 
a moment of awful suspense, in order to reconcile life’s contrarieties 
and ensure its continual renewal. In response to the mighty shout 
of joy that follows in the wake of the sun, the cold, hidden world 
of death stirs inwardly into blossom (hpr m kkw-nnw). 

The transformation, as does the theology, works by means of lan¬ 
guage and, especially, by names. For instance, wordplay transforms 
the acts and consequences of enmity into expansive “greatness”: c ?j, 
hlj, and wlj all point to the ultimate “thrice-great” nature of the cere¬ 
mony, as will be again repeated in lines 49~50. 

Events are set afoot by names. Here, as in Spell Two, begins another 
chain of names versus a cycle of events. At the head of the chain, “O-May- 
He-become-Great-in-respect-of-His-Mouth” faces the “Hidden Power”: 
again, the manifest versus the hidden, the loudly expressed versus the unex¬ 
pressed. If the Great of Mouth is the loquacious, oracular ram bursting 
upon the still Osirian night like a shout of “murder!” then the Hidden 
Power is the Concealed Image of Osiris in that night. Continuing 
the cycle, the respective pairs of the second and third versets also 
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name roles and actions, including time ; for the words expressing the 
cycles of time are in fact names of the sun and of Osiris, or names 
of their active and passive (or potential) natures. In fact all these 
pairs of names describe one entity in two phases, active and potential. 
The oppositions of shm and jmn, hlj (or indeed hpr) and kkw-nnw, 
accordingly end in the cycles of solar (active = creative) and Osirian 
(passive = enduring) time, nhh and d.t (here dmdj.t substitutes for d.t). 

hlj m sbj 

*Descend as a rebel (or descending as a rebel) 

Descend as the Ram into the realm of Osiris; again, the motif of 
descensus into the mystery of the Netherworld. (Cf. Pyr. 1295a: wd.n 
jnpw . . . lily m sbl m ntr dwl, Anubis. . . has ordered that you descend 
as a star, as the Morning Star, Loprieno, Ancient Egyptian , 201.) 

The imperative form heralds the swift attack of the Great of 
Mouth, the Voice of the “great” spell that awakens the victim to 
new life: “ein Weckruf!” The attacker’s arsenal consists of rhetoric, 
not the sword: “Be an artist in speech \hmw m md.wt, rhetorician 
~ hm.wt-rl, art of the mouth, the rhetoric of magic] then you will 
be victorious. For behold: the sword-arm of a king is his tongue. 
Stronger is the word than all fighting” (Merikare in Mind , 119). 

47 r hpr m kkw-nnw, that is, r hpr m kkw, r hpr m nnw 

*in order to take shape within (or out of) darkness and obscurity (or 

against the One who takes shape within, etc.). 

Descent, in Afroasiatic semantics, connotes “battle”: it is the swift 
descent upon an enemy, with ringing battle cry (Great of Mouth). 
And the descent (or attack) stirs the hidden, passive depths into 
action. As in Spell One and, again, in line 46, we find the opposi¬ 
tion between the manifest and the hidden, or between hpr and jmn (and 
kkw-nnw). The Ram hpr m jmn. 

To blossom “from within” signals the counter-cosmogony (Edfu 
III 35, 4-5): r hpr m nnw and r msj.t nn.t, to blossom from within 
obscurity and thus to shape, lit. give birth to, the Nethersky. Descent 
points to sunrise, or a “piercing of darkness” within the dark Nether¬ 
world. Day or night it is all the same: where the sun is, there is day. 

wij n rn—f r nhh hn c dmd.jt 

*May his name be far away from (or toward = against) the eternal 

cycles of time. 
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The first verset expresses a heavy curse, m—f. Whose name? “His 
name” of “Rebel.” But the name is ironic; the curse, blessing. After 
all, by means of the workings of hprw , “he” now blossoms in trans¬ 
formation. The Ram sheds his outer skin—the guise of enmity—and 
reveals himself as the expansive god on the horizon. 

wlj n rn—f thus unfolds as c lj rn—f (May his name become great 
forevermore). A like wordplay obtains between wlj, wjl, and c l in the 
Ramesseum Dramatic Papyrus, Scene 11 (456). 

dmd.jt , for taboo reasons, fills in for d.t {d.t- time = eternity), a hom¬ 
onym of the word for Osiris’ eternal body (145, 157ff.). Even in the 
revelation of his divine name, Osiris’ being stands under tight guard. 

To summarize, these three versets speak to the transformation of 
cursing and enmity into blessing: a) O Great of Mouth speak against 
the Hidden Power; b) act or descend as a rebel in order to take 
shape in the Hidden Netherworld; c) then shall your name be made 
great for ever, as the Great Speaker and Doer or, in other words, 
the Great Ritual Actor ( jrj c l ) of line 48—which immediately follows. 

48 mln=f tw(?) wbl kkw 

*May he see you, Piercer of (or piercing) Darkness, 

Again we see the opposition, now encapsulated in one epithet, of 
the active (Piercer) versus the hidden or potential. The piercing of dark¬ 
ness is both the triumph of sunrise and the revelation of the spell’s 
dark epithets as Osirian (= counter-cosmogonic) names of the sun. 

mj jrj " m.w ml c .w 

even he who is in the likeness of the Great Ritual Actor (or Doer or 
Finisher) in respect of (= who works by means of) the Just Names (or, 
taking jrj in passive mode: like the One who is made Great in respect 
of the just names), 

The Great Ritual Actor or Finisher ( jrj — “vollziehen”: 512f.) of the 
ceremony is the divine speaker, or, what is nearly the same thing, 
the uttered force of the spell (= that Great Ritual Working) and, 
ultimately, the Great Ceremony itself {jrw c l). Thus the Coffin Texts 
(Spell 697) mention certain ceremonies to be performed “on the 
day of the Great Ceremony” { jrw c l — “am Tag der GroBen Zere- 
monie,” 290). 

The Great Ritual Actor is also the Great Ritual Rnower, who, 
having the names of victory, knows how to bring the ceremony to 
its great and perfect ending ( nfr , ", and ml‘; cf. Heb. 12:23, “the 
spirits of just men made perfect’). In Egypt to act is to know: one 


80 


CHAPTER FOUR 


acts (— performs the ritual) by means of ritual knowledge, as in those 
versions of the Amduat that substitute rj — jrj for rh (512f.; Mind , 
21 If.). Knowing the right name gets you past the doorkeeper (aptly, 
the jry-l, lit. the one who is at the door). Like the doorkeeper, the 
Great Ritual Actor works by means of names—piercing darkness— 
as the ceremony moves from sunrise to sunrise. And, in Egypt, every 
sunrise is met with a shout and a song about the greatness of the sun. 

In prior lines we read of pi ntr % pi ntr j.pn, and tl ntr.t c l.t, all 
frozen expressions for “god” or “goddess.” What these closing lines 
express is something different: the revelation of a “great name” of 
victory, the rn c l and the rn ml c . Some form of the root c l (great) 
occurs seven times in these five lines (14 times in the papyrus: more 
than any other); the abbreviated name, “The Great Ritual Actor,” 
four times; the full name, “The Great Ritual Actor who works by 
means of the Just Names,” once. 

jrj (or jrr) c l can also be read as “Great Evildoer,” jrr being the 
term for an inveterate doer of evil (the active imperfective partici¬ 
ple often marks repetition), which name duly appears as one of the 
names or epithets of Seth in the Tebtynis Onomasticon (Osing, 
Tebtunis I, I, 284). Although the Great Ritual Actor is the Ram, 
Enemy of Osiris, evidence for his ultimate just nature comes from 
a prayer to Amun in Lond. 826, 16—7, D18 (jw rh.kwj htp—k hr ml c .t 
s c l—kjrj sj tp tl ; For I know that you will be propitiated in Maat and 
cause to be great the doer of Maat on earth) that shares a word 
tally with lines 48-9 of the papyrus: jrj (— rh), % ml c , and htp hr. 
The jrj c l accordingly is a doer of Maat and maker of propitiation. 

jij c l jmj or n 49 mn htp.n—f hr m.w=f m hrww j.pn 

even that Great Ritual Actor who {— action which) is in (that is, 
absorbed by) So-and-so after he has set (or when he is satisfied or 
makes appeasement) in his names today. 

jrj c l jmj mn — c m bl.w : The Great Ritual Actor is the embodiment 
of the ritual itself, the Great Ritual Action. Both ritual and reciter 
are jrj c l. The victim thought he had swallowed wrath, but he has 
really swallowed power. The ritual swallowed by the victim is now, 
by slow absorption, incorporated in him. He swallows the Ram. He 
swallows the Ram’s book of ritual. The Great Ceremony is now, 
things having fully “settled” ( htp.n=f ), “that which is in and of and 
of essence with” the victim. It is in him both because he has swal¬ 
lowed it and because it, like the Ram setting into Osiris’ realm, has 
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“set” into him. The onset of that attack or “setting” held the vic¬ 
tim in Osirian suspense. But as the ceremony runs round from sun¬ 
set to sunset, so unfolds threat into peace. The god has appropriated 
the victim and the victim has swallowed the god. 

Because the phrase htp hr signals “appeasement” the bloody slaugh¬ 
ter of Spell Two springs to mind. But, here, appeasement is said to 
be in his “names” not blood, however red the dusk. These names 
are certainly those of the Enemy of Osiris, including all the names 
of attack and counter that inhabit the ceremony (X m-kft-nj Y: X in 
act of enmity against Y). 

Where there was dangerous stand-off, there is now harmony and 
balance (.X facing Y). The victim re-sets the solar course. The sun¬ 
set is but a morning star. 

nhm c l sw 

*It is a very rescuing spell (or he or it is a great rescuer), 

He is a Great Rescuer (or rescuing): The Great Ritual Perfecter (by 
means of the recitation of the spell). 

50 hwj c > sw 

*it is a very guarding spell (or he or it is a great guard), 

mk.t c l.t sw 

*it is a very protective spell (or he or it is a great protector). 

Here is a “Great Name” indeed, even a thrice-great name: one for 
each of the three spells. The Enemy of Osiris (of threefold name 
and manifestation) is now the Great Ritual Actor who also works 
by means of his three names: nhm, hwj , and mk.t. 

mm wld 

Surely it is refreshing! 
jrj llhmm 51 m jb nj mn 

The Great Ritual Actor . . a fever in the heart of So-and-so. 

hmm-jb fits the fiery element of Spell Three; but the flames now 
spent, the fever is stilled. 

No matter its medical diagnosis, hmm-jb (burning-heart or -belly) 
describes a divine sickness or possession the outcome of which is not 
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death but an infusion of magical powers. The god in his Manifestation 
of Wrath is neither inimical nor blameworthy: hkl must be swal¬ 
lowed in order to be appropriated (The One and the Many, 208). The 
victim has swallowed magic, and not wrath, though he doesn’t know 
it. The outward signs of illness do appear in his body, but, through 
the workings of the spell, raw wrath (b?.w) is converted into power 
(hkl, Ih.w). The spell is something of a theodicy. 

mpjw m]n 

May So-and-so be renewed! 

mljw jb=f dmd.w r brj- 52 whm 

May his whole heart be renewed in renewal unceasing! 

(Cf. hl.tj dmd in Piankoff, Quererts II, pi. CVII.) 

These paired versets make up the closing blessing of the spell and 
show its purpose to be that of healing and renewal. The fires of 
fever are also those of bright renewal. The victim has descended into 
the Netherworld with the sun (in the form of a ram) and, joining its 
circuit, has found on the horizon the renewing flames of sunrise. The 
renewal of the victim comes to perfection in the renewal of the heart. 
The spell’s ending thus clearly matches Spell One’s reintegralization 
of his members into a transcendent, solar body: “Perfect Image of 
their ‘solar’ heart,” which means, “You are of one heart and mind 
with the god (and his enmity).” How is that possible? It is possible 
because the victim has swallowed a Manifestation of Wrath, which 
finally comes to a simmer in the heart (or vitals, also jb ). The heart 
is the crucible of the victim’s transformation into a being of radiant 
power—in an swirl (fihr) of sizzling heat ( hmrri ). (Compare Urk. VI 
89, 14—5: “O glowing heat which is in his heart: Sizzle to throw off 
disorder! Swirl to throw off tms.wl”) 

dd.w jn! Ijij c l 

Recited by . . the Great Ritual Actor. 

The name possibly begins with the letter a (Hathor? Amun-Re?). 
Osing reads “Magician” (aoco)—an apt choice. 

jrj c l here clearly names an entity, not an abstract force. Still, the 
choice of the epithet, far from placing the focus on one or another 
divine quality, requires us to define the god by what he does, that 
is, by the “thing done”: the god is the spell and vice-versa. They 
are just that closely linked, jrj c l names not only the ceremonial 
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speaker and actor but, at once, his emanation as manifest in divine 
speech and action (the legomena and dromena). After all, in the most 
literal sense it is the mouth of the priestly actor, not the loquacious 
ram’s, which recites the spell, his hand that smites the inimical images, 
not that of the Strong and High of Arm, his torch that carries the 
flame, not the blinding spray of the solar uraeus. Yet that mouth 
and that hand and that torch are but the visible extension of the 
divine essence who (and which) envelops the ceremony. 

jw=f c h or c h c lhn hruuw pn 

He stands(P) (or will stand or is in pain: Ihw?) . . today! 

The line is a morning call (“Weckruf,” 435): Arise and Shine! 

The solar noontide is a “standing.” The Ram plunges into the 
depths of the Netherworld; Re ascends the heights. 

The call stirs the dead (or the sick) from his unconscious state 
(“aus seiner Bewufltlosigkeit aufrutteln soil”): “Liegen und Stehen 
sind die deutlichsten Manifestationen von Tod und Leben” (435). 

53 sdj=f r mnt[. . . ,]dlj m hrww pn 

May he recite (this spell) against pain . . being whole *today! 

A purely technical instruction: does it refer to pain in general? There 
are three orders of description for the illness suffered by the victim: 

bi.w nb ntj mn c m.w 

hmm m jb=f 
mnt, 

which correspond to the mythological, medical(?), and common 
descriptions of pain. Night ends on a merry note, to wit: wcB.t, a 
restoration to full health and powers. 


Summary 

Spell One: The Lulling of Twilight 

Spell One opens by invoking the enemy: but who is the enemy? of 
whom is he enemy? and what is the meaning of enmity in the spell? 
Beginning with the inimical Ram, we meet a dizzying number of 
beings whose identity is far from clear and whose relationship 
repeatedly takes the ambiguous formula X in inimical stance against or 


84 


CHAPTER FOUR 


as enemy of T (from now on expressed algebraically as X ^ Y). Reading 
down the list we meet: (1) the Ram; (2) X ^ (3) the Embracer of 
Hathor; (4) Osiris (“he”) drowning and rescued by (5) Thoth; (6) the 
Unique One, who is the (7) Perfect Image of an Akh; (8) the Dispeller 
of (9?) the Darkness (or the Dark One) (9 or 10, take your pick) 
the Unique Lamp (what kind of enemies could these be?—here ^ 
expresses identity as much as enmity); (11) the Fallen One ^ (12) 
That-which-he-speaks (or his spell); (13—14) the pair Biter-Piercer; 
(15) the Evil (p? c df) or the Hale One [pi c d)\ (16) the Plague or the 
Impurity or the Pure One = c b or c b.w) of god; (17) the Shape that 
is great in Re(?); (18) the Lord of Hiddenness; and, in fine, every 
last person on earth, whether noble or commoner, with “everyone 
else” thrown in for good measure. By the end of the first spell every¬ 
body is an enemy of somebody. 

Moving beyond the names and epithets, we grapple with the pro¬ 
nouns (all of undefined referent), which spin like rolls of the dice: 
now first person, now second, then third; now singular, now plural. 
Whose spell is it? and who speaks its words? Does a lector-priest (or 
magician) recite the spell? Then which divine role is he playing? and 
just who is being addressed? Again, why is the victim sometimes 
obliquely “he,” and other times directly “you?” The pronominal jun¬ 
gle is hard to cut through, but must be cut through in order to 
grasp the workings of the spell. 

The following sentence, which holds a key to these workings, is 
itself awash in unanchored pronouns: “May you divert his attention 
for my sake” (. spkr=k n—jjb—f). “For my sake” points at the reciter; 
yet isn’t it the victim we should be attentive to here? The priest 
does speak for both the victim and the god, yet keeps his own iden¬ 
tity for all that. (These versets, which split the unity of the reciter 
into three persons, interrupt the continuity of the spell with a sud¬ 
den call for help.) The “you” in “may you divert” (that is, “by means 
of your words”) clearly points to a second, hidden reciter, a “meta¬ 
speaker” beyond human ken, described only as “O-May-He-become- 
great-in-. . -coming-out-of-His-Mouth.” Is this the loquacious ram (as 
in the Papyrus Turin)? Be it who it may, “you” points at the force 
or entity the priest invokes. Here is the recital within the recital (pro¬ 
tective wall within wall), the invoked god, the pragmatic theme of 
the spell who, at once, is also its rheme, being both divinely embodied 
and magically mediated word. The “me” of “for my sake” accord¬ 
ingly speaks to the recognition of human vulnerability at the thresh- 


RUNNING COMMENTARY 


85 


old of the divine; the recognition and propitiation of the danger to 
which the reciter lies exposed despite all the masking. As for “his 
heart,” “he” stands for anyone and everyone on the crowded sur¬ 
face of the earth, the thick assemblage of shades bubbling up from 
the mundus. The high tension is met by mollifying words. With the 
lull of rhetoric, and not fire, a dangerous entity—one capable of 
playing the role of Osiris’ murderer—renders obsolete any potential 
opponent of the spell. 

Spell One, as do all three spells, presents us with a special roll 
call or chain of entities set off into opposing pairs. In Spells One 
and Two that chain takes the formula X in inimical stance (or face-off) 
against Y; in Spell Three the chain unfolds as X toward ( r) Y. (The 
chain of “opposing” entities or epithets is, at once, a spool of unfurl¬ 
ing actions: the names move the ritual forward. Beginning at the 
head of the chain we find X ^ the Embracer of Hathor. Because 
the head-names of such chains hold a crucial key to the meaning 
of the whole, the lacuna is lamentable; but Ram, as the first name 
in the spell, can fill the gap. After all, Khnum-Re, a solar ram, is 
often labeled “Embracer of Hathor.” The tripartite chain of nam¬ 
ing thus unfolds: Ram ^ the Embracer of Hathor in analogy to the 
Dispeller of the Darkness ^ the Unique Lamp in analogy to the Fallen 
One ^ That-which-he-speaks (or the magic spell). Even the briefest 
glance at the chain shows it is not the names but the roles that mat¬ 
ter: it makes up a cycle of actions and a list of the spell’s aims. The 
names mask role play: the name of Seeker or Embracer, one who 
receives the powers and graces of Hathor, describes “arrival” and 
“wholeness.” The Dispeller of the Darkness (= the Dark One or the 
netherworldly gloom) speaks to the action of sunset, now transformed 
into a netherworldly “sunrise” or victory; the Unique Lamp, the 
same. The Fallen One likewise bespeaks an action of falling or set¬ 
ting. ; That-which-he-speaks, the act of speaking , of magic. These are the 
names of the acts of the Ram which the victim, too, must play out. 
He must fall like the sun and shine in the darkness. He must suffer 
lack and come to wholeness. He must repeat the words of the spell. 

Spell One also features a repeated formulation twt nj xyz that defies 
any simple reading. A translation: “The Perfect Image of Y” or, by 
wordplay, “You are (as or =) X”, serves to identify in positive man¬ 
ner (=) someone or something with something else, in contrast to 
the obscure, negative iff) identity of X in inimical stance against Y -— 
unless, of course, we choose to read that formula as X which corresponds 
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to Y. twt nj xyz unfolds in Spell One as a series of short blessings 
that express a mirroring of likenesses. The perfect images reflect 
the Ram (first) and the victim (second), who is, after all, himself in 
the image of the Ram who is in the image of the setting sun. As 
Line Six reads: “Perfect Image of his (solar) body, even in his very 
likeness.” 

A third linking-up, or tying together, takes place in Spell One 
with the repetition of the formula m-whm. Osiris (or “he,” the vic¬ 
tim) falls into the water again (m-whm), but not for long. After the 
dispelling of darkness, the names of falling and enchanting, and the 
shaping of images in the pattern of “his own body, even in his very 
likeness” (“as his solar Shape”), he, again (m-whm), rises—whether 
into the night, topsy-turvy, as counter-cosmogony, or into day, it is 
the same—a foolproof system. The mix of blessings in twt nj xyz and 
the cycle of rising and falling finds its magical framing and sum¬ 
ming up in the repetition of the formula m-whm. 

In the text Osiris is never positively, only negatively, named: that 
is, in the formula that describes his enemy, if not in the very name 
of that enemy (sr = wsjr). What the ram stands for is an ineffable 
mystery: the meeting of Osiris and the night sun. It is precisely this 
lack of definition that lends the spell its magic, as “expressed” by 
means of taboo avoidance and near-algebraic functions. These encoded 
expressions make up an “outer spell” that surrounds the ineffable 
with an abstract statement on the nature of enmity, the paradox of 
evil in a divine world. Where magic and its encoding ends, philosophy 
begins. 

The papyrus, with all its encoding and ambiguity, invites philo¬ 
sophical speculation. The manner in which the spell’s relational chains 
work themselves out is itself a display of linguistic and philosophical 
dexterity, a work of skill and rhetorical art: the rhetoric of magic. 
The theology of Osiris is, after all, both a mythology of Osiris and 
a philosophical speculation that shows how the Egyptians wrestled 
with the terrible questions of existence. As response to life’s uncer¬ 
tain road and the profound mystery of death, the Egyptian wisdom 
literature makes up as rich a treasure of speculation as can be found 
anywhere, pouring out its philosophical argument in the pessimistic 
language of humanism—but with joy as well. Yet magic, too, caught 
though it be in the heavy spondees of an elaborated mythology, 
makes its contribution to intellectual history. Even our little papyrus 
grapples energetically with the reality of an opposition in all things: 
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the human versus the divine and, especially, the divine wrath ver¬ 
sus the divine blessing; the self set against the self; the image of per¬ 
fection set against the dissolution of illness; wholeness versus lack; 
rising versus sinking; the war between the active and the passive; 
becoming and non-becoming. 

Spell Two: The Midnight Slaughter 

The Midnight spell, which opens onto a view of the Enemy of Osiris 
as mighty Orion in the night sky, gives a clearer picture of what 
the spell is, what it opposes, and how it works. 

What it is: That-which-my-mouth-speaks, being that which the Ram 
speaks (again the spell within the spell, with the priest as spokesman 
for the god). 

What it opposes: So-and so (pin) is the victim of an unspecified Divine 
Wrath, a force to be absorbed ( c m ) and propitiated. 

How it works: Take Effect (mnk)\ Spell Two describes a translatio: 
the divine force descends as a fiery element upon the earthly image 
of the god (a vignette or figurine). The spell’s repetitious slaughter 
and burning of the fourfold enemy is doubtless to be enacted over 
four wax figurines that stand in the place of the victim (these can’t 
take the fire, but the victim, newly empowered by a translatio of glory, 
escapes the flames whole). 

Chain of Naming or Cycle of Becoming. A dramatis personae: (a) The 
Evil One of the Lasso (a netherworldly policeman, a captain in the 
service of Osiris) ^ Scarab (the sign of an overshadowing divine pro¬ 
tection and the image of hprw or “becoming”), a relation that cor¬ 
responds to (the word used is jmj, “that which is in or of”) that of 
(b) the Fallen One ^ the Dark One (whom you bound) and (c) the 
Criminal ^ the Bad Man (or A^B~C^D~E^F). The chain 
of analogies is puzzling. The first set A * B differs from the last two, 
its members, the Evil One of the Lasso and the Scarab, being agen¬ 
cies rather than enemies of Osiris. As for the members of the next 
two sets, interlaced by inimical—and self-canceling—counterpoint 
and corralled (mr) by the police, these four abstractions are marched 
off to the altar as substitutes for both the victim (and the shielding 
Scarab) and the divine purveyor of the “crime.” The analogical chain 
partakes of both logic and mystery. By the workings of paradox and 
the magic of substitution, the false opposition of the Evil One of the 
Lasso and Scarab somehow works an antithetical setting-off of friend 
against friend (really, fiend against fiend), a war of evil against itself. 
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In the darkness a call goes out, and is repeated: “May he slaughter 
the Four of Fate.” It is the Scarab that spells protection for the true 
victim during these midnight ceremonies of slaughter, each rhythmically 
punctuated by cries of victory: “Done! Effective in his Name!” or 
“O Power of god ... he is Victorious!” The chain of inimical nam¬ 
ing becomes the working out of the Manifestation of Wrath. Evil 
inhabits the sick members of the victim, and the illness is to be cut 
away member by member. The fourfold name thus names the four¬ 
fold repetition of the bloody slaughter. Osiris’ evil captain lassos and 
slaughters the enemy one by one. The victim of sickness escapes that 
fate, his own dismemberment, only in the name of the Scarab and 
the promise implied in the expression m-whm. The cycle of action 
returns the victim to wholeness and power. 

Spell Three: The Fiery Gate of Sunrise 

The third spell again invokes a translatio of fire from the source of 
solar (or stellar) heat, the uraeus or star ( tpj.t ), to the human world. 
The Ram-and-Ewe of Spell One is, significantly, also a constella¬ 
tion, as is the Strong and High of Arm (= Orion). These three celes¬ 
tial enemies of chthonic Osiris make up the link that draws divine 
force earthward during the three phases of the encircling night: sun- 
fall, midnight, and sunrise. 

The pronominal ending for the divine fire or magic of Spell Three 
is the third person plural and refers to the uraei and their words of 
power (really, the Ram’s words). Thus “their” fire fills the belly of 
the reciter, as words coming out of “my mouth”: They circulate in 
fiery breath, they go forth in their battlings, they shout, having gone 
forth . . . upon my mouth, their flame comes out of my mouth, they 
are making their battlings. These expressions play out a full and final 
conflagration against evil, a ceremonial burning that immediately fol¬ 
lows the ritual slaughter of Spell Two. The consuming force of the 
magic purges the scene preparatory to sunrise. 

Spells Two and Three feature the acting out ( dromena ) of wrath. 
First comes the roping of the rebels and their slaughter, followed by 
a burning as the final purgation of evil. The “body of illness” ( 4 nj 
tms.w-fd.t) vanishes in the consuming blaze of solar radiance. 

Spell Three sums things up with paradoxical formulae of enmity 
and identity, a final chain of naming and wheel of becoming. In the 
final lines obscure agencies, roles, or actions face off against their 
obscure counterparts. The oppositions set out a paradox just to see 


RUNNING COMMENTARY 


89 


how brightly the paradox can work itself out—from darkness into 
day. These lines fulfill the paradoxical face-offs of Spell One: Dispeller 
of the Darkness against the Unique Lamp of Day (or is this entity, 
too, a star by night?). 

The dramatis personae runs as follows A>B;C>D;E>F 
(the symbol > stands for the Egyptian preposition r, which signifies 
“toward,” “against,” “more than”). The preposition forces the oppos¬ 
ing numbers into an ever-closer stand-off. 

O-May-He-become-Great-in-respect-of-His-Mouth (the Magician) 
against (or moving toward) the Power that is Hidden (the hidden 
power of the Ram as true voice of the spell), meaning revelation versus 
obscurity , now descends ( descensus, translatio) as a Rebel against (or 
toward) the One who takes shape out of darkness and obscurity even 
the One who is far away from his name (versus the Great of Name) 
and moving into the cycle of All Time {space versus time). Here 
is power dramatically expressed versus the subtle unfolding of a 
hidden power, a formulation which answers to the meeting of two 
opposing entities or forces—one ascending and becoming, the other 
in descent. Following the three sets of contraries (as expressed by 
the preposition r) comes a pair of like agencies (as expressed by mj, 
as, like). Out of the chain of contraries, the Great Ritual Actor 
pierces darkness in names of solar triumph (as opposed to being “far 
from his name”). Flowing from the pressure generated by paradox 
and mystery and, as the final expression of these like and contrast¬ 
ing names, comes the hope that the god or spell, now the Greatest 
of all powers, might release the victim from illness “since he has 
been pacified in his names today.” His? The pronoun ambiguously 
registers both the appeasement of the god and of the victim with 
whom the god now shares his names. The complex naming, in dark¬ 
ness and light and in hand with the slaughter and burning, pacifies 
the Divine Wrath and bestows on the victim a name of greatness 
and victory. 

The spell itself is “Great,” an adjective which is also its triumphant 
name {rn S, rn m? c ). “It is a Great Protection, a Great Shield, a 
Great Rescuer,” names that also belong to the divine speaker (“The 
Great Ritual Actor stills a fever in the heart of the victim”) and 
which correspond to, and even name, each of the three spells. 
And, in fine, all the names of entities, roles, and events join together 
to make up that Great name of the spell as all opposition resolves 
into victory. The fever has burned itself out. After the confirmation 
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of the ceremony’s protective power, there follows a mingling of red 
and black ink, or closing blessings alternating with technical com¬ 
mentary. The papyrus signs-off with a blessing in black ink ( mdw.w 
ntr.w ): May the Victim be renewed! May his entire heart be renewed 
in eternal youthfulness! Red ink: To be recited by [break], the Great Ritual 
Actor. Black ink (the divine summing-up): He stands.. . today. Red ink: 
May he recite it against pain, being hale today. This last “Today” takes a 
different spelling from the Today found in the spell proper. The 
victim returns to his daily routine, red ink time. 


Translation 


O Ram, 

Rebel to Wennefer, 

Enemy of Osiris, Foremost of 
Westerners! 

This is the spell for. 

in inimical stance against 
the Embracer of Hathor, 
the great goddess . . 

Perfect Image of. . . 

He will float on the water 
again 

until Thoth comes to him . . 

in order to speak a true word 

to the Unique One, 

the Perfect Image of an Akh . . 

. . . Perfect Image of. . 
against 

the Dispeller of the Darkness 
in inimical stance against 
the great god, 
the Unique Lamp . . 


for the Fallen One 
in inimical stance against 
that-which-he-speaks . . . 

Perfect Image of his body, 
even in his very likeness. 

Protect! 

Perfect Image of. . . 

. . Perfect Image of his shape, 
which is making manifest 
again, 

so that the Wicked One may be 
lead . . 
in descent. 

Perfect Image of a second heart. . . 

O Plague of this god, 
may you bind 

the Shape, which is Great. . 

Lord of Hiddenness . . . 
his Perfect Image 
and his . . 


to the Rebel, You have passed away, 

as forms O Rebel . . 

begotten of god . . 

when he extinguishes his light upon O-May-He-become-Great-in-. .- 
earth . . . coming-out-of-His-Mouth . . . 
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around the heart of So-and-so 
and that of every man 
who is in this land 
to the border thereof. 

With enchanting words, 
may you divert 
his attention 
for my sake. 

May you distract 

his heart 

for my sake— 

and that of every man, 
every Noble, 
every Commoner, 

every member of the Solar Priesthood, 

and anyone else 

who might look at me 

or hear my name 

today, 

or this hour, 
or this same year. . 
chasings away 
by means of that 
akhu-radiance . . . 

Victorious! 

O Biter, 

with your fiery breath 
upon your mouth; 

O Piercer, 
with . . 

weaponry upon your mouth 


this word of enchantment . . 
all around them 
on the day they are buried 
in a fiery pit 

by means of those-things-which-come- 
out-of-my-mouth 


and make their battlings . . . 
making 

a stumbling-block 
in their path. 

O-May-He-become-Great-in-respect- 
of-My-Mouth 
making his spell: 

“Perfect Image of their flame.” 

It is confirmed 
by magic 
today! 

Truly, 

hale! 

O Strong and High of Arm, 

Rebel to Wennefer, 

Enemy of Osiris, 

Foremost of Westerners! 

That-which-my-mouth-speaks 
accords with 

what-the-Two-Ladies-of-the-radiant- 

uraeus-speak 

about any Manifestation of Wrath 
that So-and-so has swallowed. 

Done! 

May it descend on your Earthly 
Images . . . 

a lamp 

that consists of your fiery exhalations 
darting back 
and forth— 

O Spitfire . . . 

that which works by means of the 
word 

that accuses him; 
the word 

confirmed against him 
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Bring a knife to cut off all his 
members! 


O Evil One of the Lasso 

who is in inimical stance against . . 

the Scarab 

—which is in analogy to— 

the Fallen One 
in inimical stance against 
the Dark One, 
bound of limb 

—which is in analogy to— 

the Wicked One 
in inimical stance against 
the Evil One . . . 

May he slaughter 

the Four of Fate’s Red Tally and 
Miasma. 

Done 

in the naming 
of his name . . 
being efficacious. 

May he slaughter 
the Four of Fate’s Red Tally, 
who are Massacre and Plague 
and who are in inimical stance 
against 
the Scarab 
again. 


May he slaughter 

these Four of Fate’s Red Tally and 
Miasma, 

who are Massacre and Plague . . . 
the killers . . therein. 


the Four of Fate’s Red Tally and 
Miasma, 

the just killers . . in this great epoch 
... he is, 

after he has destroyed . . 
in a Massacre 

brought about through Fate’s Red 
Tally and Miasma for . . 

O Power of god . . . 

he is victorious! 


. . Power, 
the Man 

who is in your Manifestation of 
Wrath 


the Power, 
the Man 

who is in your Manifestation of 
Wrath, 

in fulfillment. . . 

passing away by means of it. 


Done! Heart of. . . 

Piercer of Darkness 
. . it, 

in passing away by means of it. . . 
for So-and-so . . . 

together with anyone else who may 
look at him 
or hear his name 
today . . 

in renewings . . 
until 10 times . . . 
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. . chasings away 
by means of that akhu-radiance 
which surrounds the pupil. 

You are victorious! 

O Uraeus, 

Rebel to Wennefer, 

Enemy of Osiris, 

Foremost of Westerners! 

This spell is for every 
Manifestation of Wrath 
that So-and-so 
has swallowed, 

even that-spell-which-anyone-speaks 
and which accords with 
what-the-Two-Ladies-of-the-radiant- 
uraeus-speak. 

May these enchantments swirl about 
as a fiery breath. 

May they go out 
in their battlings . . 

May they shout, 
having gone out of. . 
upon my mouth. 

May they shout in 


today. 

May their flame . . 
as flames coming out of my mouth, 
making their battlings . . . 
making a stumbling-block 
in their path. 

O-May-He-become-Great-of-Mouth, 
even he who is against 
the Power that is Hidden: 

Descend as a rebel 
in order to take shape 


within darkness and obscurity. 

May his name be far away 
forever and evermore. 

May he see you, 

Piercer of Darkness, 
even he who is in the likeness of 
the Great Ritual Actor 
who works by means of the just 
names, 

even that Great Ritual Actor 

who is in So-and-so 

after he has set 

in his names 

today. 

It is a very rescuing spell, 
it is a very guarding spell, 
it is a very protective spell. 

Surely it is refreshing! 

The Great Ritual Actor 
. . a fever 
in the heart 
of So-and-so. 

May So-and-so be renewed! 

May his whole heart be renewed 
in renewal unceasing! 

Recited by 

the Great Ritual Actor: 

He stands . . 
today! 

May he recite it 
against pain . . 
being whole 
today! 
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Line 1 j 

Crum and Osing take the omega to be the Greek particle of invo¬ 
cation, but Old Coptic usage eschews Greek. Does the priest invoke 
the inimical Ram in bold Greek CO, only to carry on afterwards in 
Egyptian? Will the Ram respond? In this case the omega represents 
the Egyptian phatic j , just as in the hieroglyphic parallel j sr s> sr.t 
(O Ram, Son of the Ewe). The Greek spelling serves as a sort of 
logogram for the phatic particle j to the mind of the Egyptian redac¬ 
tor, regardless of the phonological realization of that particle. 


Line 2 m-hft-nj 

The prepositional phrase m-hft-nj has no entry in the Wb. (but cf. 
r-hfit-nj and r-hft-hr). The phrase appears in three Late Period texts: 
pBM 10090 (the fragmentary introduction to the ritual found on 
pSalt 825), the Ritual of the Four Balls, 1 and the Calendar of Lucky 
and Unlucky Days (in several places). 2 Of pBM 10090: “Deux 
hypotheses sont possibles: m hft n pourrait etre compris soit n hft n 
‘contre,’ soit m hft(y) n ‘en tant qu’ennemi de.’ ” 3 The line that speaks 
of Seth’s approach in the Ritual of the Four Balls is to be read as 
either: r shm n-hft-n hr (“pour etre puissant contre Horns”) or m-hft-nj 
(“en tant qu’ennemi d’Horus”). As for the Calendar, the following 
line (found in these variant witnesses) gives the idea (S r. XI, 1; C r. 
VI, ll): 4 

rdj.t jb nj hft r‘w dw hr nl jij.w=f r ms.w=f 

The heart of “enemy” Re is saddened by that which is done to his 
children (the massacre of the entire pantheon no less). 


1 Goyon, “Les Revelations du Mystere des Quatre Boules,” BIFAO 75 (1975), 

349-99. 

3 Posener, “Sur Femploi euphemique de hftjiw) ‘ennemi(s),’ ” fAS 96 (1969). 

3 Herbin, “Les premieres pages du Papyrus Salt 825,” BIFAO 88 (1988), 111. 

4 Posener, fAS 96 (1969), 33; Leitz, Tagewdhlerei , 46. 
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In plain terms: The heart of Re is saddened by that which is done to 
his children. 

(C r. VI, 11) 

rdj.tjb n -[or m]-hft-nj r c w c nh.w, c d.w, snb.w dw lirjij.n=f r ms.w=f m hrwwpn 

The heart in opposition (or “en tant d’ennemi”) to Re (may he live 
hearty and hale!) is saddened by that which “one” has wrought against 
his children today. 

Hieratic remnants of enmity frame the expression in the Cairo wit¬ 
ness: The oblique angle -sign (a symbol of warding off or pointing away?) 
stands over the first n, and a forked-sign follows the entire compound 
preposition (Aa26 > T14)—by hook or by crook. The linguistic strat¬ 
egy that separates Re from evil by means of a periphrastic, nearly 
hypostatic, construction (“heart” of Re), plus an ambiguous, and ulti¬ 
mately euphemistic, expression (“enemy of”), ensures ultimate safety: 
although wrapped in the inimical present, Re will survive the blow. 

Again, in C r. VII, 10 5 we read that Isis struck with her weapon 
against or as the enemy of her son Horus; or upon the enemy of 
her son, Horus ( m-hft-nj [fork] s?=s hrw). 

Here is true verbal playfulness in hand with serious apotropaic 
intent. Note the sheer distance—in syntactic spacing—that the inim¬ 
ical preposition and periphrastic and other constructions (heart of 
Re, her son) place between the evil act and the divine presence. 6 


Line 2 p> shn nj hw.t-hrw tl ntr.t c l.t 

Shu is the Beautiful (jiff) Embracer of Tefnut (or Sekhmet) at Dakke 
and Debod. 7 At Philae 8 Khnum-Re (see also Wb. IV 254, 16) and 
Hathor are the Beautiful Embracer of Hathor (shn nfr nj hw.t-hrw) 
and Eye of Re. 

Dramatic instances of shn fill the lexicon: Horus in the discovery of 
Osiris’ body (Wb. Ill 469, 5); the reunion of families in the Netherworld 
(469, 6); the return of a lost daughter to the arms of her father (the 


5 Posener, ffl'S 96 (1969), 34. 

6 Compare Posener’s description of the strategy as “un detendeur servant a 
relacher un rapport,” ibid. 34. 

7 See also Edfu I 252, 9. 

8 Farid, “The Stela of Adikhalamani Found at Philae,” At DA IK 34 (1978), 53—6. 
For additional references to stin and the hb stin nfr see PtL , 905—7. 
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Pericles motif), as dramatized in the final scene at the hb shn nfr 
(Festival of the Beautiful Embrace at Edfu). The return of Hathor, 
mother, daughter, consort, to Edfu also heralds the royal installa¬ 
tion, patterned after the original Sed Festival when Flathor, m shn—f, 
first meets the embrace of Florus (Edfu I 412, 14). The embrace of 
shn comprises a tight family circle. 

Penelope Wilson’s Ptolemaic Lexicon (905ff.) brings together the evi¬ 
dence from Edfu, where the focus is on the installation ceremonies. 
At Edfu shn is interwoven with other conceptions of power (bl, kl, 
Ih.w, etc.) and its dispensation, and especially with the near homonyms 
shm (power), shm.tj (the Pshent or Double Crown, lit. the Double 
Power), and shnj (a causative form = s + hnj, alight, fill with power, etc.). 
The verb describes the making of a king: his installation on the 
throne, first manifestation at the windows of appearance, and receipt 
of the symbols of power, the diadems and crowns. 

All power is now at the king’s disposal for the benefit of mankind. 
For instance (I 462, 6), the king “embraces the vessels (of beer) of 
the Lady of Fleaven (Flathor)” (shn Ih.w nj nb.t pt). These vessels of 
beer are really vessels (Ih.w) of power (Ih.w): the control of nature, 
the dispensal of the red Inundation. Indeed, as exclamation, shn 
expresses the wish of a Happy New Year (III 470, 3)— Happy 
Inundation to you! The flood is graced with the blessings of Sothis 
(shn nfr.w nj spd.t , I 582, 9; I 583, 1 -2); thus: njld.t m shn—f, which 
means, there can be no season of disaster (jld.t, tms.w, c b, or smrri) 
when divinities enfold the land. 

The papyrus strikes the right note by having two expressions of 
similar sound and construction, and, ultimately, meaning: pi shn nj 
hw.t-hrw and pi shm nj ntr (the embrace = transfer of power). That 
correspondence brightly recalls things at Edfu, where all things are 
encompassed by the rAn-embrace. For instance, to alight (shnj), as 
an enlivening Ba, on the earthly image of power (another motif in 
the papyrus) becomes the equivalent of the transmission of power 
in an embrace (like the Ka-embrace of the king and his deceased 
father): shn hm—k hr shni—k. To “embrace the Ba of Re upon his 
throne” expresses nearly the same thing, shn signals the dispensing 
of all good things, especially the kingship, for Hathor shn hm—k m 
wls- c nh-dd. 
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Line 3 mhj—f hr mw m-whm sij mi' n—f dhwtj 

The papyrus begins with an “Ikon” (as Jan Assmann 9 terms the non¬ 
narrative expressions of myth in Egypt) that features Osiris floating 
on the water and his rescue by Thoth. 10 The suspended fate of Osiris 
is the hinge upon which the spell turns. Osiris upon the water features 
the space between * 11 death and resurrection—a moment outside time’s 
cycle—east o’ the sun and west o’ the moon, where uncertainty 
supremely rules. 

Joris Borghouts calls such mythological referencing a “linking mech¬ 
anism.” 12 The link between the two stories of sorrow, that of men 
and that of gods, serves to frame a special sphere within which the 
Egyptian priest works by dint of hkii, a power he accesses by learning 
how the gods, in their season, once confronted the moment of fear. 

Answering the terror in the sentence “May he sink again,” line 
seven promises “(You are the) Perfect Image of the shape that makes 
manifest (or rises) again” (twt nj hprw hr h'j m-whm). The god whose 
nature is to sink becomes the god of rising. These balanced lines 


9 Assmann, Re und Osiris, 54—62. 

10 Cauville, “Inscriptions geographiques relatives au nome tentyrite,” BIFAO 92 
(1992), 90 n. 50, collates the sources. See ibid. 88ff., for the references at Dendara 
to “celui qui est immerge dans la jambe dans ce lac.” See further the discussion 
in Meurer, Feinde des Konigs, 119ff. Osing, Papyrus BM 10808, 191 n. 359, 192 
n. 364, lists several sources: Two ( nn-wn.t wsjr mhj=f hr mw=f and nj mhj.n wsjr hr 
mw=f) occur on the Shabako Stone; another in pLouvre 3239 (dj=f mhj=f hr mw 
— Seth causes Osiris’ floating on the water). A famous example is the spell on the 
Metternich Stela that describes the rescue by Thoth. This spell newly appears in 
two recently published versions: In one, King Sethnakht invokes the topos Osiris on 
the water in order to link his own peril with that of the god: Seidlmayer, “Sethnakht” 
in Festschrift Stadelmann, 363-86; Kakosy, “Cippus” in Studies Quaegebeur I, 125-37. In 
another, a vignette illustrates the act of rescue: Andrews, “Stone Vessel” in Studies 
Quaegebeur I, 297-310. 

11 Cauville, BIFAO 92 (1992), 90, addressing the texts from Dendara, observes: 
“Dans notre contexte, il [ mhj ] s’applique done au corps divin flottant entre deux 
eaux”; these being either the mirroring waters of Nile and Nun or those described 
in the phrase “in the leg (body of water) within this lake” ( m urr.t m s pn). Either 
way, Cauville reaches the heart of the matter: Osiris, as the mhw, floats—sus¬ 
pended—between the two worlds of life and death, that is, outside the cycle of 
enduring life. 

12 Borghouts, Magical Texts, ix. Thoth’s rescue of Osiris makes up a “mythischen 
Prazedenzfall,” Osing, Papyrus, 49. 
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express in the most concise manner imaginable the reunion of the 
chthonic and celestial powers. 13 Osiris on the water reflects a true and 
perfect image of the cosmic cycle in the persons of Osiris and Re, 
a dance of coincidentia oppositorum. 

Floating is the one possible “action” of a passive god—his “non- 
act” that paradoxically motivates all subsequent action. At Dendara 
Osiris is the one “who floats in the Leg of this lake” (mhj m w c r.t m 
sj pri), the “Leg” answering to a relic of Osiris preserved in Upper 
Egyptian temples as a symbol of the energy that motivates the sluggish 
waters of the Inundation at their midpoint slough: 

On peut done se demander si la jambe tentyrite ne servait pas de 
‘relais’ a la crue pour se recharger en energie avant de continuer sa 
course le long de la vallee; l’expression caracteristique de Dendera, 
‘immerge dans la jambe,’ decrit le flot perpetuel—sortant des humeurs 
divines et retournant a sa source. 14 

Similarly, what the phrase m-whm signifies is the terrible ripple effect 
of the sp tpj (the First Time), the again and again of “le hot per¬ 
petual.” And does it not also hint at the never-ending threat to dam 
up creation—the return to the Waters of Nun—as if Osiris had never 
existed at all? 

The curtain goes up in the mysteries of the House of Life with 
Osiris again upon the water, the loosing of chaos on the world (pBM 
10090, X + V): 15 

jrj=f knw c l m-hft=f 
dj=f mhj=f hr mw 

When he (Seth) wrought the grand crime against him (or, wrought in 
action of enmity against him); 
even when he caused him to float on the water. 

The phrase knw c l (great crime), a euphemism for Seth’s act of striking 
down Osiris, recalls the Enemy of Osiris, the Strong of Arm (pi knj- c ), 


13 The drowned souls ( mhw ) in the Duat also share the destiny that belongs to 
Re and Osiris: “Durch die Identifikation mit seinem mythischen Vorbild Osiris 
erlebt er die zyklische Wiedergeburt, ebenso durch seine Angleichung an den ihm 
eng verbundenen Sonnengott, der abends im Wasser/Nun untergeht und morgens 
neu geboren wird,” Strauss, “Ertrinken/Ertranken” in LA II, 18. 

14 Cauville, BIFAO 92 (1992), 91. In another place (Dend. X 85, 8 = Cauville, 
Chapelles I, 47) Neith is “Protector of the immersed one in his first (tpj = sp tpj ) 
immersion” (or “son flot primordial,” fyw mhw m mh=f tpj), which epithet again sug¬ 
gests the cyclical nature of Osiris’ immersion. 

15 Herbin, “Les premieres pages du Papyrus Salt 825,” BIFAO 88 (1988), 95-112. 
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poised to strike. 16 And perhaps the name of that enemy should read: 
The Great Criminal, Lofty Evildoer ( pi knw c l jrr klj). The ironic 
correspondence of the renewed strength ( knj- c ) of Osiris and the 
“name” of the crime that causes his death is too good to ignore. 
According to the same papyrus the rising Waters of Nun nearly 
“overwhelm” the god (the verb is hlj —another nice correspondence 
to our papyrus with its seesawing ( m-whm ) balance of mhj and hlj). 

The Late Egyptian Ritual of the Four Balls likewise speaks of 
Seth’s attempt to repeat (m-whm) the crime of causing (the Enemy 
of!) Osiris to float on the water [194]: “The returning one, fair of 
face, his eyes encircled about (browed) with deceit, who enacts the 
great crime anew just as he did it (var. as he had done it against 
the Enemy of Osiris mj jrj.n—f r kft nj wsjr) at the first, when he made 
him float on the water 17 unto an evil result (or, as wordplay: while 
he was crossing the Nile), his members being separated into pieces” 
(pi ntj nw jw hr—f hsj.w jw jr.tyjy jnhw nj grgjw jrry knw c l m-whm mj- 
jmjrry—f sw hry-hl.t m-dr dj—f mhj—f hr mw n dlj hr jtrw If.w—f nb.t 
pst(.w))} 6 

The separation of the god’s members apparently reinterprets the 
idea found in the Memphite Theology (the text on the Shabako 
Stone) that the act of division (wdj, the mhj of Osiris, happens at 
the place where the lands divide (pss.t tl.wj), a place lying neither 
northward nor southward and in the jurisdiction of neither the Red 
Crown nor the White, a place both schism and seam. 19 And it lies 
not only betwixt but beneath governance, a lower chamber of the 
world, where Osiris alone bears sway. The Act—Osiris’ “Non-Act”— 
is the Place (psj - pss.t), or “No-place”: “No Man’s Water.” Where 
a tear in the cosmic scheme occurs, there a bond must tie the world 
together again. If the crime is an act of psj, the rescue is one of sml, 
as dramatized (m-whm) at the festival of sml-tl.wj, the foundation of 
united government on New Year’s Day (1 Thoth), or as the papyrus 
puts it “until Thoth comes.” In the Memphite Theology Osiris’ rescue 


16 Q r Exalted Doer” (jrj klj), perhaps also with reference to the strong 

arm. Also cf. Osing, Tebtunis I, I, 243—4: Osing hesitates over the reading of Old 
Coptic Kim in c h.l knw ~ c hl kn: “Der das Bose bekampft” ~ “Starker Kampfer” ~ 
“oder noch ein anderes Wort.” 

17 By making Osiris “float,” that is, exist passively in the watery Netherworld, 
Seth’s murder of Osiris becomes an act of creation. 

13 Goyon, BIFAO 75 (1975), 349-99. 

19 Meurer, Feinde des Ko'nigs, 12If. 
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from deep waters, portrayed as an ascension through the gates of 
heaven, heralds the appearance of Horns as King of the newly united 
Upper and Lower Egypt. Another spell, from Deir el-Medina (pDeM 
1 vs. 4, 5-5, 2), invokes the solar dwarf, the little solar pupil buried 
in the vaulted celestial heights {nmj jmj p.i), as the rescuer of sinking 
Osiris [pi mhj) on Unification Day {hrww nj sml-tl.wj) in an act of 
cross-cosmic coincidentia oppositorum. 20 

Text B of the Horus cippi in its standard version (Metternich 
Stela, Spell Five) continues these themes: 

j jlw rnp sw r nw=f 
nhh jj.w hum 

dj=kjw n=j dhw.tj hr hrw=j 
shm=f n nhl-hr 
jw wsjr hr mw 
jr.t hrw m- c =f 
pj wr ps.t hr—f 
m hf c =f msj ntr.w m nhn 
prj ntj hr mw wld.w 
jr tkn.tw r ntt hr mw 
tkn=tn r jr.t hr jh 

O Old Man renewing yourself in your season, 

Ancient converted into Child: 

Please make Thoth come to me at my call, 
that he may push away the Fierce-Face. 

For Osiris is on the water, 

yet the eye of Horus is beside him, 

the Mighty Winged Scarab ( pj wr) spread out (pss) over him, 
and in vigor he self-generates all the gods. 

Therefore, let the one who is on the water go forth whole and perfect. 
If anyone were to approach the one who is on the water, 
you really would find yourselves attacking the regenerative eye of Horus 
in its weeping. 

The spell reinterprets the verb of separation, psj, as an act of pro¬ 
tection, a reversal of divine judgments (Eg. wd c , wpj) into wholeness 
and safety, wdj accordingly becomes wdj.t and wld.w\ wpj, pj wr, and 
psj, pss. 

The call or “voice” {hrw) which Osiris directs to Thoth foreshad¬ 
ows the destiny of the god; for it is at the instance of Thoth, before 
the divine bar, that Osiris becomes ml c -hrw (“directed” or “true” of 


20 Schneider, “Die Waffe der Analogie” in Das Analogiedenken, 74. 
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voice). Thoth’s rescuing response is an acknowledgement of the legit¬ 
imacy of Osiris’ dynasty. The papyrus, betraying a sense of urgency, 
employs the verb ml c \ Thoth makes a beeline (mV) for Osiris. The 
ibis, long-beaked, retrieves the object from the depths and carries it 
safely away. The sinking god obtains the sky. In a nice parallel to 
the Metternich stela, the papyrus invokes the old sun at the moment 
of his setting into the weary, Osirian realm; but it is Thoth who 
really saves the day. 

C.J. Bleeker explains the rescue by Thoth as a series of rites: 

[Thoth] brings sweet air, the fresh north [mh, north ~ mhj, float] 21 
wind, to the nostrils of Osiris and thus gives him new life, for the 
cooling north wind was looked upon as the breath of life in Egypt. 
Furthermore he recites the ritual for opening the mouth, which was 
also read for the departed, and to this end he uses the instrument 
required to give Osiris back his ability to speak and thus to live and 
to utter words charged with power. 22 

Most remarkably, in a version of the spell found on a stone vessel, a 
vignette portrays Thoth in the act of rescue. The vessel’s lower reg¬ 
ister again shows Thoth, now wearing the Atef(?), in the performance 
of blessing: “one hand is raised in invocation, the other holds a rolled 
papyrus.” 23 The papyrus roll likely is the Book of Opening the Mouth; 
I prefer to see it as the original of our little spell. 


Line 4 shd pi kkw 

Both Sahidic and Akhmimic 2 attest the spelling given in the papyrus 
(cn6ts). (A verbal phrase shtp kkw , so Osing, is not attested in 
Egyptian.) The epithet shd kkw (Brightener or Dispeller of darkness), 
in New Kingdom texts, attaches to both the sun and netherworldly 
uraei and suggests both entrance into the Netherworld and dawn, 
being that radiance which sweeps darkness from before the face of 
the sun: (a) Amd. I, L.R., 91: The names of the goddesses (12 uraei) 
that dispel darkness ( shdy.t kkw) in the Duat; (b) Amd. I, SchluBtext, 
10: of other Datians, “Their shapes . . . are dispelling darkness 
(shd n—k kkw) for your sake”; (c) Amd. VIII, M.R., Sc. 2; (d) the 


21 Even the word that names his crisis speaks to refreshment. 

22 Bleeker, Hathor and Thoth, 132—3. 

23 Andrews in Studies Quaegebeur I, 299. 
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entrance-scene of the tomb of Ramesses IX: Amun-Re-Harakhti (— sun¬ 
rise) is “Majestic of Faces, Dispeller of Darkness” (sfj-hr.w shd-kkw ). 24 
In the Solar Hymns we read, “You have clarified the earth when 
it was in darkness”: 25 “You have clarified the Netherworld” = “You 
have dawned” (shd.n—k tl wn m kkw). 


Line 4 hbs w c w 

hbs sometimes designates a bright decan star. 26 Wb. Ill 230, 1-4 
gives three entries for hlbl — hbs. The first is hlbls (Her Ba-spirit 
tells one thousand), which names the starry host in the PT. The Wb. 
also shows a later spelling [hbs) for the same entry. The second entry 
gives a word of Late Egyptian attestation hlbls or hbs (Sahidic 2 HRc), 
which takes the torch determinative and designates a lamp. The third, 
also Late Egyptian, reads hlbls or hbs and takes the sunshine deter¬ 
minative: “leuchten.” 

There is purposeful ambiguity in the expression of enmity that 
pits the Dispeller of Darkness against the Lamp; after all hbs can 
also be translated “evildoer,” no name for pi ntr c l pn. 


Line 5 m ms.w bh.tw nj ntr 

The Ba-ram often serves as a phonetic complement for bh (to give 
birth, shine, Wb. I 472; see also PtL , 328). The lexicon also shows 
a Graeco-Roman spelling bh. The construction bh nj means “begot¬ 
ten of” (PtL, 328), as at Edfu III 147, 10: bh nj npr (begotten of 
Neper). Because ms.w means “forms” or “shapes” as well as “chil¬ 
dren,” line 5 can also be read: “in shapes (of light) brought forth to 
(n) god.” 27 Even though it connotes the East and sunrise ( blh.t ), bh 
also sometimes registers sunset or “sinking,” which suggests the sun’s 
inverted dawning into the Netherworld (PtL, 328). Erik Hornung 
associates the verb with the Osirian Sun and sees in the green- 


24 Bacs, “Amun-Re-Harakhti” in Studies Kdkosv, 51. 

25 Assmann, Lieder, 215. Another place in which shd kkw specifically describes the 
sun: CT VI 276a. 

26 Gundel, Dekane, 3. 

27 The article to read is Baines, “mswL in Hommages Daumas I, 43—50. 
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colored sun determinative in the Litany of Re (31) a sign of the black 
hole — the sun at night: 28 

bhj r stl=tj 
twt js hn.tj-jmn.tjw. 

The one who sets toward the Hidden Double-Horizon: 

You are Khenty-Imenty. 


Line 7 hprw—f 

The Old Coptic spells hprw as hrbr. There are two forms in Demotic 
( hrb ; hbr)\ Coptic has 2 PR. “The two are used interchangeably” in 
the Demotic funerary literature, with “ hbr as the more characteris¬ 
tically Roman spelling,” being “presumably the same word which 
appears in 3/6 [of Louvre E 3229] written hpr .” 28 Further: “Demotic 
hrb is used as the equivalent of hieratic hprw in both of the Rliind 
Mortuary Papyri. In one place, it is written hbr.” 30 hrb ( Wb. Ill 396, 
8), a digloss of the class dialect versus liturgical language in Graeco- 
Roman usage, sometimes purposively contrasts with the Middle 
Egyptian hpr. the belitding expression jrj hrb—f m signals Seth, the 
Enemy of Osiris; jrj hprw—f, Horus. 


Lines 10-11 sphr—k n~j jb—f ntf—k n~j 
hl.tj.f hn‘ rmt nb p c .t nb rhj.t nb hnmm.t nb 

Edfu IV 10, 2“3 reads: 

rth—n n=f rhj.t hr mw=f 
sphr—n hl.tj.w nj hnmm.t 

We shall restrain for him his loyal People. 

We shall soften the hearts of the Solar Priesthood. 

And Edfu III 50, 5: 

jw shb(=j) nw jb.w rmt.w 
swld( —j) nw hl.tj.w nj hnmm.t 


28 Hornung, Sonnenlitanei II, 108 notes 87 and 88. 

29 Johnson, “Louvre E 3229: A Demotic Magical Text,” Enchoria 1 (1977), 76 
n. 1/12. 

30 Smith, “New Version of a Well-Known Egyptian Hymn,” Enchoria 7 (1977), 129. 
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I shall make festive these hearts of the rmt.w. 

I shall refresh these hearts of the Solar Priesthood. 

In the Embalming Ritual (8, 11 :jw—k mill p‘.t, rhj.t, hnmm.t) the several 
classes of humankind, 31 along with men [rmt.w), gods, and family 
members, are in the attitude of saluting and praising the deceased. 
Enchanted by the hymning, all these cold hearts lose their con¬ 
spiratorial nature. 


Line 11 ntj.w nw r—j 

Osing cites Schott, “Amulett,” 107, for the sequence of the four classes 
of mankind in Egypt and for the wording of the relative clause ntj.w 
+ verb + r. In the papyrus the god distracts the attention of these 
four classes, along with anyone else who, by some chance, might see 
the victim or hear his name. As for the amulet, the god of the House 
of life (Re? Osiris?) blinds the eyes of anyone who might “cast” an 
evil eye at Padiamon [ntr c l hr-jb pr c nh sp—fjr.ty—tn rmt nb p c .t nb rhj.t 
nb hnmm.t nb hm.t-rl ntj.w—sn hl c jr.t bjn.t r pl-dj-jmn). 32 


Line 14 pi rks 

Osing reads the sequence as a verbal phrase phr—k, which takes the 
enclitic pronoun s.t as direct object. But the writing of the final ele¬ 
ment in the sequence with the letter xi of itself precludes any 
identification with the sdm—f because the papyrus otherwise uses a 
kappa to express the 2ms pronominal ending. 

The name pi rks (The Stabber or Biter) is an epithet for a mas¬ 
culine entity whose powers (, hh tpj-rl ) complement those of the fem¬ 
inine uraeus. Dimitri Meeks derives the Coptic Iwks, 33 if not from 


31 For the three classes of mankind and their order [rmt: pit, rty'.t, and hnmm.t) see 
Gardiner, Onomastica I, 98*—112*. An amulet from the Late Period (BM 20775) 
gives a different order—men: nobles, priesthood, people, and everybody else (j rmt 
nb p‘.t nb hnmm.t nb rhj.t nb hm-r.w), Vittmann, “Ein Amulett aus der Spatzeit zum 
Schutz gegen Feinde,” £AS 111 (1984), 165. Antonio Loprieno, “Slaves” in The 
Egyptians, 191, speaks of an “ideal distribution of Egyptian society into three groups,” 
that is, “the ‘nobility,’ the ‘people,’ and the ‘priesthood,’ which constituted the three 
poles of Egyptian society” from its beginning. 

32 Schott, “Ein Amulett gegen den bosen Blick,” £AS 67 (1931), 107. 

33 Le terme s’emploie en parlant de la morsure d’un serpent ou d’un scorpion 
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the Demotic Iks, from a rare word {rks, pierce) 34 attested at Edfu 
(which is, likely, a rare spelling of the same word). 


Line 14 tks 

The word is spelled tokc in the Tebtynis Onomasticon. 35 The root 
t- or t-k-s (pierce) is of long attestation {PtL, 1154; Cerny, Dictionary, 
185). Reflecting the various flames of the papyrus, a spelling of tks 
that takes the determinative of walking feet sometimes also serves to 
spell the verb tkl (of a torch, to flame: Wb. V 335; thus tkl as the 
“flaming” of a “feuerspeiende Schlange,” V 331, 7). Paired names 
matching rks and tks appear in the Demotic Magical Papyrus (Col. 
XXI 34): “You are Raks, Raparaks.” 

Essential to any spell’s efficacy are the sounds of its words, expres¬ 
sions of the force of hkl. Special techniques of recitation become the 
signature of power: hence Egyptian has a phonemics, or at least a 
phonetics, of magic. According to the Corpus Hermeticum spells do not 
consist of mere words, they must be repeated “in mighty sounds of 
Ih.w” (= Ih.w tpj-rl, (pcovaiq geaxaiq xcov epycov). 36 The repetition of 
the bilabial in pi, in proximity to the consonant cluster ks or ks, pro¬ 
duces a popping and hissing that matches the crackling of fire and 
the hissing and piercing of the snake. 


Line 17 pi knj- jrj.w for jrj) klj 

The name pi knj- jrj.w klj 37 divides into two parts the first of which 
{pi knj-) reads “The Strong of Arm.” If the focus in the first part 
is the arm, the second represents the pragmatic comment on the 


mais aussi de la pointe d’une epee. Dans tous les cas il s’agit concretement d’une 
pointe,” Meeks, “Etymologies coptes” in Studies Kasser, 202. 

34 “Tant que le roi sera sur son trone tel le Vaillant residant dans Ournakht, 
sacrifiant l’oryx devant Celui-qui-empoigne-roryx, transpergant [As] Pennemi de 
l’oeil oudjat en sa presence, il sera pared a l’Horus Ounty qui reside a hbnw ,” ibid. 
202-3. 

35 Osing, Tebtunis /, I, 89. 

36 Festugiere and Nock (eds.), Corpus Hermeticum (CH XVI): II, 230. 

37 Compare the names pi knj or km (Dynasty XX: Ranke, PJV I 119. 23—4) and 
klj.t- {a Datian goddess: Amduat I, Upper Register, 19 = Hornung, Das Amduat, 
13). For the combination of knj and r or c .wj see Wb. V 41, 9; 42, 178; 43, 5. Cf. 
the motif of the Strong Arm of Pharaoh (pi hps tnr nj pr *?), Gorg, “Der Starke Arm 
Pharaos” in Hommages Daumas I, 325—30. 
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state of that arm. The stative verb klj signifies “to be high” or “raised 
high,” as its hieroglyph, man with both arms raised (A28), shows (see 
Wb. V 1, 8; 3, 1). And the causative form of the stative being s + 
klj (to make high), the verbal phrase jrj.w klj accordingly expresses 
the passive causative (which is made high). I translate the name: “the 
One who is strong in respect of his high arm” or “The Strong of 
Arm, Exalted Doer ( jrj klj ).” 

What can the name mean for weary Osiris? In the uplift of his 
arms the god is perceptibly strong (knj), not weary (wrd). The name 
is a sign of the resurrection of Osiris but also points to the exaltation 
of the sun. The Middle Kingdom antecedent of Osiris as uplifter is 
the rftf'-pillar, the symbol of continuity as well as resurrection, from 
whose spine two arms branch out to sustain the disk. And in a New 
Kingdom composition Osiris plays the role of solar father (King as 
Sun Priest 6): 

wts sw jtj=f wsjr 
ssp sw c .wj hh.w hh.t 
htp=f is m m c nd.t 

May Osiris, his father, raise him up, 

and the arms of Huh and Huhet receive him. 

Then, may he settle down in the Morning Bark. 

From beneath, Osiris exalts the sun, the ponderous globe that passes 
from embrace to embrace in token of the transition into day. 

The imagery of uplifted arms connotes at least three things: attack, 
submission to an overwhelming force (and therefore the stance of 
worship), and support or uplift. Attack, worship, and support all meet 
in the name pi knj - c jrj.w klj. First, pi knj- c jrj.w klj explicidy is identified 
as the Enemy of Osiris. After all, the name also suggests pi knw c l 
jrr klj (The Great Criminal, Exalted or Arrogant(?) Evildoer). The 
attack of Seth seems to be intimated here, if only ironically; for 
Osiris, by virtue of assuming both his own role and his enemy’s, 
neutralizes all outside threat. The threat of the enemy persists, but 
its realization vanishes. (The name of the strong-armed enemy also 
matches the martial expression klj- ( PtL , 1043) in imagery that traces 
back to the bathe iconography of King Narmer.) As for worship and 
support, in an imagery-rich picture 39 the deceased priest Khonsu- 


38 Surprisingly, htp here images sunrise not sunset. 

39 See Piankoff and Rambova, Mythological Papyri, 117-125 and pi. 11. 
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Renep, playing the role of Osiris, stands with uplifted hands in the 
action of worship and the upholding the order of creation, while the 
accompanying intonation of hymns to the sun serves to sustain it in 
its course. Four baboons stand by in like salutation and greet inverse 
images of the sun riding on the fingertips of several sets of unem¬ 
bodied arms, outstretched from above and below. The scene por¬ 
trays seven pairs of arms in all—a bit of overkill—artificially arranged 
into the workings of praise and support. The picture comes together 
in a harmonious blend; for, as Jorgen Sorensen explains, the joyful 
singing not only heralds, it brings about the appearance of the sun. 40 
Osiris’ action of sustaining the sun, in a show of hands, becomes 
the prototype of the practice of worship. The uplifted arms witness 
that the deceased exists no longer in the image of the shd (A29), 
who plunges—arms spread—headlong into the Duat; but, as mirror 
opposite, rises in the sign of triumph. 41 

The final vignette of the Book of Gates depicts the same cosmic 
machinery with the head and outstretched arms of Nun emerging 
from the waters in order to raise on fingertips (Ftomer’s rosy-fingered 
Dawn) the Morning Bark of the sun. The legend reads: 

prr nn c .wj m mw sts—sn ntr pn 

That which emerges from the water are these two arms that uplift the 
god. 

Direcdy opposite the Waters of Nun, the uplifted arms of Nut accept 
the disk at twilight in order to transfer it to a revolving Osiris ( snj—f 
dl.t , Fie surrounds the Duat), who, in his turn, proffers arms to intro¬ 
duce it into his circle. The sets of arms signal the progressive stages 
in the manifestation of light in a variety of settings. In the Duat the 
sun yet shines. 

Nun (sometimes Tatanen) has the role of solar uplifter , but the 
energy of that uplift originates in Osiris. John C. Darnell, in his 
excellent study of the Book of Nut and related texts, identifies the 
arms of Osiris with the Waters of Nun: 42 


40 Sorensen, “XVIth Hermetic Tractate” in Cognitive Structures, 48. See also p. 51. 

41 Darnell, Enigmatic Books, 632. See further: “Throwing up the arms is the ges¬ 
ture of /(“-jubilation,” 596, and “specifically associated with the entry of the solar 
god into that horizon, in rising in the east,” 596 n. 141. 

42 Ibid. chap, six, 577-84. 



108 


CHAPTER FIVE 


The arms and hands of Osiris are depicted as carrying the sun at both 
horizons, and are equated with the waters of Nun in which the sun 
is purified. As a pure and washed ( ufb ) body, the sun is clear and 
bright. The hand of Osiris symbolizes the purifying waters, and points 
forward to the brilliance which the rising newborn sun will attain. The 
sun joins the corpse of Osiris in an aquatic setting, and here a por¬ 
tion of the corpse itself is the watery element (578). 

The following lines introduce the idea (Nut C. I 43 = I underline 
the Demotic gloss): 43 

[ufb=f m-hnw] ‘.wj jtj=f wsjr 
ufb—f m-hnw dr.t plj—f jtj wsjr 
dd hr jj—f s 

pi mw ntj jw=f hj m-hnw=f plj 

May he be pure in the embrace of Father Osiris. 

May he be clean within the palm of Father Osiris. 

This passage speaks to his act of purification : 

it means the water from whose midst he makes manifest. 

Darnell’s interpretation of the arms and hands of Osiris is, more or 
less, on the money; still, I see no absolute correspondence of Osiris’ 
arms to the waters of Nun. 44 Another solar hymn, revealing a fem¬ 
inine aspect, comprehends the cleansing and renewal “in the embrace 
of Mother Hathor” ( m-hnw c .wj mw.t—k)j 5 The key lies in the prepo¬ 
sitional phrase m-hnw c .wj (within the arms or in the embrace): the 
arms themselves do not consist of water, their embrace comprises the 
Waters. The gloss explains m-hnw c .wj jtj—f wsjr (within the arms of 
Father Osiris) as follows: “This means the water” = “This refers to 
his act of purification.” The renewal of the sun’s energies requires 
a bathing in the element which Osiris surrounds, and the Duat, like 
a jar 46 or hand, contains that element of purification “within it.” 
Darnell essentially has it right: the Arms of Osiris do answer to the 
cresting waters of Nun that bear up the sun’s bark, and they (just 
like the second name of the Enemy of Osiris) signal and motivate 
the coming of dawn. 


43 Cf. ibid. 576ff. 

44 Still, the idea of Father Osiris (or the giant Re-Osiris) as a sort of cosmic map 
or “macrocosmische mens” makes sense, Strieker, Homs IV, 349, 350, fig. 40. 

45 The solar hymn of Horemheb = Assmann, Lieder , 153. 

46 For the Duat as a jar see Ogdon, “ dnl.t : Jar of Embalming,” DE 6 (1986), 
21-32. The Jar (W24), which writes the preposition hnw , by homonymy also signifies 
the Waters of Nun (nwnw). 
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Of the three ironic names of Osiris the second takes middle place 
because the arms symbolically link the cosmic poles: the arms of 
Father Osiris receive the sun in token of death (sr) and lift it to 
morning (tpj.t). These two actions require no change in the state of 
passivity which characterizes Osiris—only a righting of that supine 
being, lying on his bier, to a vertical stance. Osiris does not act at 
all, he merely rotates from horizon to horizon a la iconography of 
the snj—f dwl.t. The rotation works inversion, and, thus, reception of 
the disk is reinterpreted, in fullness of time, into skyward delivery. 
A passive inversion negates the idea of a rejuvenated god; yet even 
the sun inverts upon entry through the Gate: “When celestial objects 
drop below the horizon of the upper sky and enter into the Nether¬ 
world, they are seen to continue down in an attitude the inverse of 
that in which they rose above the opposite horizon.” 47 

The deceased, following sun and star, fall headlong into the Duat. 
There they divide into two classes: (a) those who stay inverted and 
so fall to the deep levels and (b) those who are righted immediately, 
preparatory to rising in the East. Viewing things from another angle, 
the Netherworld keeps the blessed dead upside-down on their topsy¬ 
turvy journey and makes righting and sunrise one. 48 It is all a mat¬ 
ter of perspective. The iconography of the Akhet shows the rounded 
sun (rounded by the valley of the Duat, that is), half manifest, half 
hidden, between the twin hills that, properly speaking, stand for the 
east and west horizons, although pictured as if but one horizon. Entry 
into the Akhet thus answers to egress on the eastern skyline. 

The inversion and righting of the sun raises questions about the 
Egyptian model of celestial mechanics. Does the sun automatically 
invert, then right itself? or is the flip-flop consequent to the appli¬ 
cation of an outside force? These states are merely perceptual, being 
symbolic of the journey through the Netherworld. 

Eppur si muove. One explanation for the inversion and righting of 
the sun centers round the rotation of the Akhet. If it is the Akhet 
that daily turns 180 degrees, and not the sun, the movement of the 


47 Darnell, Enigmatic Booh, 627. Ibid. chap, seven, “Inversion in the Netherworld,” 
treats the subject at length. Also cf. jw sr (prince ~ ram) m sf}d m ‘n/itJ, 655 n. 94. 

48 The righting of the dead is a resurrection (% r , lit. to stand), as in line 52: “To 
be recited by [break—and ‘oh what a breaking-off was there’], The Great Ritual 
Actor. He will stand . . . today (dd jn [break] jrj 1 jw=f ‘h c ... m hrww j.pn).” 
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sun is merest illusion. Indeed the cryptographic hieroglyphs that paint 
the setting of the sun with the image of a man plunging headlong 
with outstretched arms and its rising with a man arms uplifted 49 hint 
at a celestial mechanics in which the Akhet serves as the axis of 
revolving sky and Netherworld. The Akhet is a place of turning and 
the dynamis of nhh- and d.t- time, the axis of the workings of renewal 
in respect of which all other celestial bodies move. 

Where the Akhet lies is unknown, even unknowable: like our hori¬ 
zon it marks a boundary or hollow between the visible and invisi¬ 
ble worlds. 50 Indeed the revolution of the Akhet parallels and even 
motivates that of the invisible world. Osiris, who personifies, sur¬ 
rounds, and controls the Duat, receives the disk at dusk and uplifts 
the same at dawn in perpetuum mobile. As the Akhet revolves so turns 
the Duat with its night sky from darkness into daylight. Gears of 
baffling complexity work the thing; for the movement is really a 
complete shift back into daylight—West to East and East to West— 
erasing the dark hours, and still dawning Eastward all the same. 

The Akhet and Duat together make up a temporal-spatial con¬ 
tinuum, 51 the Akhet as the place that holds the sun and keeps its 
flame; the Duat, a mostly temporal feature, a space composed of 
hours. Osiris, in his name of “Yesterday” and acted upon by the 
force and wheel of time, uplifts the ponderous sun at dawn with no 
perceptible motion on his part. Yet it is his uplifted arms that serve 
as the sign of rejuvenation. Both Osiris and the sun are righted by 
the turning of the Akhet in the unresting hours and, as consequence, 
together stand upright—with arms outstretched—as symbols of towering 
strength and power. Here is the cosmically sized Re-Osiris standing 
“with extended arm at the eastern horizon.” 52 

Egyptian theoria but subserves the theology of solar renewal for 
which the movements of the heavenly bodies provide the hoped-for 


49 For instance, the cryptographic writing in pSalt 825, ibid. 605. 

50 The Akhet is a hollow within the sky that serves as a middle place between 
sky and earth. For the Akhet in the PT see Allen, “Cosmology” in Religion and 
Philosophy, 17ff. 

51 The temporal and the spatial merge in Egyptian cosmology: Englund, “L’horizon” 
in Studies Siive-Soderbergh, 52, says that the Ifo.t informs a model of Egyptian mechan¬ 
ics and represents “un moment dans un processus de transformation faisant partie 
d’un modele ontologique.” 

52 Darnell, Enigmatic Books, 183. 
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signs. If the Akhet does turn, the axis of meaning still centers in 
Re because he provides the motivation for that turning. The same 
holds true of Re’s relation to the p.t and its shape and roadways, 
as the iconography shows. At times the Egyptians envision the p.t 
as a “bow-shaped” roof or vault (pd.t), the so-called “bent” sky. The 
notion of bending , when applied to the static, flat rooftop, implies 
potential, even motive, force. The imagery of the bent heavens reflects 
(Lat. reflectare, to bend backwards) both the observable re-turn of 
the sun to the day sky and the nature of the road it travels. 53 The 
aquatic solar roadway inclines, winds, and bends as lead the chan¬ 
neled waters. 

The “iconicity” 54 of the solar cycle presents the sun as an object 
uplifted, carried, or propelled. 55 The celestial Nile propels it downstream 
and the wind pushes it up. Yet the sun is not a body adrift at the 
whim of nature. The solar will governs all motion, be the perceived 
mechanics what they may. Re rounds even the agencies that carry 
him, and the rotundity of the sun leaves its impress on the very cos¬ 
mos. 56 Both the heavens and the Akhet are sun-shaped or bent, as 
the iconography shows. 57 If so in form, the components of the cosmos 
must also be sun-like in energy and will. Despite the idea of the bark 
as a passively carried object, the sun hauls its own towline. The appar¬ 
ent contradiction in the observation that the sun courses the sky, 
when it is the coursing waterways which really do the carrying, finds 
resolution in the picture of a solar-powered cosmos on the move. 


53 Westendorf, Darstellungen, 22. 

54 An “Ikon” is a particular event or action described or alluded to in the mytho¬ 
logical writings, Assmann, Re und Amun, 54—62. 

55 According to Westendorf, “Sonnenlauf” in LA V, 1100 (in prehistoric religions 
generally): “Die Sonne ist ein Objekt, das von machtigen Wesen oder Naturgewalten 
gehoben, geschoben oder geworfen wird.” Assmann, Re und Amun , 64ff, organizes 
the sun’s journey into three modes: that of passive newborn, its intransitive aspect 
as divine manifestation, and its transitive radiation of the world. 

56 See Assmann, “Aton” in LA I, 528, 536 n. 4; Kakosy, “Solar Globe?” in Studien 
Westendorf II, 1057-67. In one sense the whole cosmos is the “heliomorphic” god. 
Assmann, Theologie, 242, addressing the “Heliomorphismus” of the godhead at 
Amarna, says: “Der Gott ist nichts als Sonne.” Speaking of the New Solar Theology, 
I paraphrase: “Der Kosmos ist nichts als Sonne.” 

57 Westendorf, Darstellungen, 20, and table 7, Eg. 12. Two lions support the signs 
of the bent sky and the l!}.t. The solar disk nestles into the round of the bent sky 
and the curved backdrop at the horizon. 
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The motive force of the sun resides in the divine will 58 ( wd , 59 to 
command). Re “nicht mit der Sonne identisch ist,” 60 being in his 
mind and will “immer mehr als nur Sonne.” 61 “Re” names the per¬ 
sonality or creative will of the sun, not the passive globe; although 
the god expresses his will through the sun’s physical properties and 
cycle. The verbs of motion, when applied to the sun, are but metaphor¬ 
ical expressions of his manifest will and universal dominion. (The 
occasional imagery of the sun as runner recalls the vigorous footrace 
at the Sed-Festival, a feat of royal demarcation and control.) 62 

Flowever varied the Egyptian conception of the sun, the notion 
of its will remains a constant. That will propels even the forces that 
carry the sun. Celestial motion essentially is a matter of solar honorihcs: 
the sun is a physical body (the globe), subjected to, yet supreme 
within nature (Re). No setback impeaches his honor. If he is car¬ 
ried by agencies, that too befits his status as ruler, with Heaven as 
his palanquin. Even the surprising contrast of passivity and dynamism 
within the solar cycle speaks to the sun’s dominance and glory. 
Whether passively acted upon or in active mode, Re overcomes, by 
imposition of force and will, all obstacles to free passage. 

A theologoumenon (Litany 152) summarizes, perhaps harmonizes, 
conflicting notions about the movement of the sun: 

phr jtn—f 
mi‘ bi=f 

May the globe revolve (or travel to and fro)— 

but its Ba follow a straight course when written with the car¬ 
touche, paradoxically implies a regular circuit along a straight line). 63 


58 Cf. Assmann, Theologie, 225—32, who discusses the origins of divine will in the 
New Kingdom Solar Theology. The will of Amun, “the god of history,” is expressed 
by means of oracles and manifestations. When I say “solar will,” I mean the gov¬ 
ernment of tire solar bark—the one active moment in the constellation of the solar 
course—and not the plan of god in history. 

59 See Hoffmann, “Reading the Amduat,” £AS 123 (1996), 32. 

60 Westendorf, “Sonnenlauf” in LA V, 1101. 

61 Assmann, “Sonnengott” in LA V, 1087, 1091 n. 3. 

62 “Which is as a bridegroom coming out of his chamber, and rejoiceth as a 
strong man to run a race” (Ps. 19:5). There are, in Egypt, rare “designations of 
the sun as one who travels the sky not in his bark, but as the great cosmic racer 
running his celestial course on giant, untiring legs,” Darnell, Enigmatic Books , 569. 
The solar Sed-Festival unfolds daily. 

63 Hornung, Sonnenlitanei II, 80: “Seine Sonnenscheibe lauft um, sein Ba wird 
geleitet 



ANNOTATED COMMENTARY 


113 


The juxtaposition of phr and ml c , as descriptive of the sun’s move¬ 
ment (or any travel for that matter), 64 speaks both to the principle 
of complementary pairs and to a fundamental contradiction. Both 
jtn and hi describe the sun, yet the words suggest distinct visions of 
what that body is; for each takes a distinct verb (or requires a dis¬ 
tinct model) of solar movement. The notion of ml\ countering the 
planetary drift inherent in phr , provides the corrective element, one 
may say the adjustment of the cosmos. 65 The two modalities, move¬ 
ment along a straight line and turnings, keep things in balance; what 
the verbal pair reflects is only the true nature of any road. 

The hints of a cosmological reflection in the couplet lend it deep 
interest and suggest that the Egyptians held two, contradictory, models 
of celestial mechanics. Mortality is swept along by the same contrary 
winds. After all, the fundamental rule of life is “Follow Maat,” a 
task made simple (or difficult) by the fact that “Life is a phr.t” ( phr.t 
pw c nH )—either finished cycle or back-forth spin. 66 Nevertheless, whereas 
life’s cycle, or at least its present outcome, mimes Fortuna, the cen¬ 
terpiece of Egyptian values remains the attainment of Maat. 


Line 23 bl c nj sph hft-njllmhrr 

I pause over the translation “Scarab”—already in Crum—since the 
phrase clearly reads mh-rrj (Binder of the Pig = mour + rhl). 67 Thus: 
“The Evil One of the Lasso in inimical stance against the Binder 
of the Pig.” 


64 The complementary pair ( mV , phr) occurs again in Urk. VI 11, 22—13, 1: wpj- 
wlw.t hr mV n=f mtn, phry jb nj phry jm=f {Wepwawet straightens the road and thus 
soothes, lit. encircles, the heart of him who makes his rounds thereon). But note 
that mV is often written with the cartouche : the solar circuit. 

65 “Ma'at ist eine regulative Energie, die das Leben der Menschen zur Eintracht, 
Gemeinsamkeit und Gerechtigkeit steuert und die kosmischen Krafte zur Gesetz- 
maBigkeit ihrer Bahnen, Rhythmen und Wirkungen ausbalanciert,” Assmann, Ma c at, 
163. 

66 Suicide, 20. Cf. Abydos Stele Cat. Nr. 1053: “[Osiris] Herr der Lebenszeit 
(‘h'.w), gedeihend an Periode ( phrjt ),” Assmann, Lieder, 67 n. 114. 

67 Cf. Osing’s reading of rr > Ihl (Halsband or Armband = Erichsen, Glossar, 262). 
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Line 24 jrj—f ddj.t 

ddj.t is a nominal (here the infinitival) form of a root ( ddj) 6& that 
describes the act of smiting, especially with a particular kind of mace 
much resembling in shape the rffl'-pillar, the symbol of Osiris’ enduring 
life and dynasty. This factitive root is attested in only three places 
(Philae, Edfu, Naos of the Decades). 69 The lexicon’s sole register 
(V 631, 2: “[Feinde mit der Keule] erschlagen”) is the Great Pylon 
of the Temple of Isis on Philae, where two ^/-pillars and the knife 
determinative write the word. Edfu (PtL, 1252) attests a nominal 
form [id) written with a single dd-pillar and knife\ on the Naos the 
phonograms d + d write the root, the marker .w shows it to be a 
perfect passive participle ( dd.w), and the knife again classifies it. 

Westendorf 70 cites Philae in his etymological analysis of a com¬ 
mon Coptic word, xcdts, x©t-: Xxt- (pierce), and posits a deriva¬ 
tion ddj > XtDT©. Osing associates the word in the papyrus with this 
same Coptic root, but suggests instead a derivation from did (a verb 
of stabbing — Schlachtopfer abstechen, abkehlen, Wb. V 527, 10)— 
further, the root ddj (to endure) was pronounced ddj after Middle 
Kingdom times. 71 The guess is a good one; but ddj does retain the 
jati and in one place (Edfu III 276, 16) combines with jtj, just as in 
the papyrus, in order to express a ritual smiting of enemies—the 
enemies of Osiris. 

Westendorf, correcting the lexicon, defines ddj as “erschlagen mit 
den Schwert,” not the mace. 72 And, indeed, in lines 21—2, just prior 
to the ritual of smiting the Fourfold Enemy of Osiris, we read: “Bring 
a knife to cut off all his members!” (Are these the members of the 
Fourfold Enemy of Osiris?) So which weapon does the verb require, 
the mace or sword? and what difference does it make anyhow? 

The text and iconography on the Great Pylon at Philae all attest 
the mace\ 


68 Wilson, PtL, 1252, doesn’t think the word attested at Edfu is the same attested 
at Philae and says it “is more likely to be a spelling of c d ‘slaughter.’ ” Leitz, Sternuhren, 
29 n. Ill (who notes only the parallel root at Philae), also puzzles over the read¬ 
ing of the verb (“vernichten?,” 29) on the Naos of the Decades and labels it “unklar.” 

69 I am mostly following Christian Leitz’s fine edition of the text in Sternuhren, 
1-57. 

70 HWb, 436, 573. 

71 Osing, Papyrus, 223 n. 759. 

72 Ibid. 436." 
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dd mdw jnk dj n=k psd.t 9 dmd.w m h c =k 
hwj.n=k s.t m mtnj.t=k 
dd mdw jnk dj hd—k hr tp hrwjj=k 
ddj.n=k s.t m l.t—f or ll.t—f 73 

Isis says to the King: I present to you the Nine Bows, gathered as 
one in your first, 

you having struck them with your hatchet. 

Isis declares: I place your mace on the head of your opponents, 
since you also have smitten {ddj) them with its (the mace’s) force. 

Westendorf’s choice of the knife as the weapon of ddj reflects the 
verb’s determinative; 74 but determinatives tend to suggest the notional 
range of a verb (here, slaughter ), rather than specify the instrument 
of its action. Both text and iconography on the Great Pylon leave 
no room for doubt: at Philae the act of ddj is performed with a 
mace. 75 The king smites a group of enemies whose common topknot 
is gathered in his fist, and the royal weapon is the pole-axe (or mace 
with hatchet-blade), the hd ( Wb. Ill 212). 76 To round things out, the 
accompanying text employs two related verbal roots (hwj, ddj): at 
Philae ddj requires the bladed mace. 

More evidence for the pole-axe as the weapon of ddj accompa¬ 
nies the description of the twenty-ninth decan star on the Naos of 
the Decades: 

ntf shpr dhr.t nj hrww sw-9 

jw hr n-hr dhr.t=f hdj.t(w)=f 

jw jwf=f ddj.w (hr?) nrw m dw.t=f nb.t 

He unleashes Bitterness for nine days: 

So then the face is cut down through the bitter attack, 
and his flesh surely pierced' 7 through terror of all his plagues. 

I read the passive form of hdj [Wb. Ill 213, 17-18, to damage) in 
full light of hdj.t (III 213, 21, “Niedermetzelung”), a derivative noun 
(with knife determinative!) of Graeco-Roman attestation. Indeed the 


73 I see a play on words between l.t (force) and another word for mace, ll.t or 
fii.t. 

74 HWb, 436. 

75 Junker, Phild, 10—11. 

76 Ibid. 9. 

77 Whether the verb derives from the notionality of the ^(/-pillar, including its 
virtue as amulet, or whether an accidental homonymity was impetus to its “final” 
meaning is unclear. 
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mace logogram that serves to write the hd-mace often takes the knife 
determinative. For the twenty-ninth decan, too, a pole-axe something 
like the hd.t , with its attached hatchet-blade, performs the act of 
ddj - 78 

The material remains from Egypt yield a second mace, a weapon 
with wooden teeth or ridges. This second pole-axe explains the writ¬ 
ing of ddj with the dd-pillar. the ridges of the pillar answer to those 
of the weapon. Despite the knfe determinative, a mere abstraction, 
the writing and meaning of ddj denote a striking with a bladed-club 
something like the dd- pillar, ddj accordingly takes on an added 
significance from its complementary pairing with hdj\ the two verbs 
not only make up a pair, they combine the force of two maces. 
Ffere is the appropriation of a religious symbol in order to forge a 
weapon that answers to a rare or artificial verb, ddj (to smite—with 
a bladed mace; to ‘W-pillar” someone) in counterpoint to hdj (to 
damage, destroy) and its proper weapon. The writing of ddj points 
to the slaughter of the enemies of Osiris. Osiris as the dd- pillar is, 
at once, also the divine weapon (the ^-amulet) or mace of ddj. Fforus 
smites his enemies in order to resurrect his father: he smites to estab¬ 
lish an enduring dynasty for Osiris. 

The combination at Edfu of the verb jrj and what likely is an 
infinitival form, dd(j.t), matches the wording of the papyrus. The fol¬ 
lowing lines (III 276, 16) speak to that timeless setting in which the 
border chieftains trespass Egypt’s boundary stones: 

c py 

hkl nj jj.ls.tjw 
jtj hrj-tp psd 9 
jtj nw stj.w 
snb=sn r mll—f 

mnw ntr nb tl p.t hrjjb jiw.t Ibd 
ntr pn spr n dr 
wsr m hps=f 
jrj dd(j.t) m sbj hr jtj 
ntr wr ph.wj 
nb mdl.w nmj.w 
hrw si wsjr 

O Winged Sun Disk! 

The ruler of the Foreign Countries, 
the kinglet over the Nine Bows, 


78 Wilkinson, Egyptians I, 36Iff., has illustrations of axes and maces. 
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and the sheikhs of the Bedouin 

transgress the borders in his (Homs’) direct line of sight. 

Min, lord of earth and sky, dwelling in the House of the Monthly 
Festival, 

the noble god whose rule extends to the borderline of the world, 
the mighty of arm, 

smites the rebel for the sake of Father Osiris. 

The god who is great in power, 

Master of the Madjay and the Bedouin: 

Horus, son of Osiris. 

Egypt’s enemies pose a perennial threat that must be answered by 
a ritual act of slaughter (if no open war obtains) in which a single 
victim (“the rebel”) suffices for the whole battle. 

At Edfu ddj, whose phonetic complement is the dd-pillar, takes as 
determinatives both the knife and the headless enemy bound to a stake, 
the sign of the sbj (rebel). The king, playing Horus-Min, cuts off the 
heads of his father’s enemies at the stroke of a pole-axe. The spe¬ 
cial word for killing (ddj ) at Edfu alludes to Osiris and the stability 
of his dynastic line by a further, symbolic association with the 
fiW-pillar, the symbol of endurance and the Osirian family totem. 79 
The resemblance between an Old Coptic reading of the pillar (txt, 
Wb. V 626) and the phonetic writing /Za:ti/ in the papyrus is close: 
it shows that the final consonant of dd (the pillar) persists into Graeco- 
Roman times and suggests an intersection of meaning for the two 
words [ddj, dd). 

Another verb of slaughter that often takes as object the word tms.w 
is dbi ( PtL , 1165; Wb. V 370, 5: the Bab el-Abd at Thebes): “The 
king hr dbl tms.w ntj nft.jw ” (repays tms.w, that is, nft.jw, or “unmen¬ 
tionable deeds”), with knife determinative for tms.w. The assonance 
of the verbs [ddj, dbl) confirms ddj as a logical choice for addressing 
the requital of the “red things” in the papyrus. 


Line 24 jld.t (tms.w jld.t) 

The phrase jrj—f ddj.t 4 nj tms.w jld.t occurs twice in Spell Two (lines 
24, 26); jrj—f ddj.t 4 nj tms.w, without jld.t, once (line 25); and m-hnw 


79 The rfrf-pillar calls to mind the archaic Sumerian logogram nun (prince), an 
elongated base from which protrudes a vertical needle crisscrossed by three or four 
horizontal lines. The logogram is a family (or dynastic) emblem, Labat, Manuel, 78. 
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tms.wfid.t, which recalls the name of one of the Seven Arrows of 
Bastet ( sd-hrw m-hnw tms.w—f), also once (line 29). 80 

The complementary influences of fire and dew pour from the sun’s 
eye as tms.w and jld.t, the substance of wrath and fate. The outpour 
of dew (fid.t) connotes not freshness but blast and molder: As stars 
with trains of fire and dews of blood,/Disasters in the sun. The dis¬ 
penser of the annual measure of dew ( jld.t-mp.t ) is Hathor Quadrifrons, 
the “four-faced goddess of the cosmos,” Sekhmet-Bastet-Wadjet- 
Smithis. 81 This college of jld.t mirrors that of tms.w. thus, “the four 
of tms.wfid.t ,” meaning both the four goddesses and their fourfold 
victim, the universal Enemy of Osiris (see commentary on tms.w). 

Further, both tms.w and fid.t link up with mp.t (year = jld.t-mp.t) 
in what amounts to conjoined noun phrases 82 —like words in search 
of a yoke-fellow. A formula from Philae clinches the link: “May Isis 
deliver the king from the tms.w of the year” (m tms.w nj.w mp.t iw). 83 
Where we should expect fid.t nj.w mp.t tn or jld.t-mp.t , here tms.w 
replaces fid.t. Spell Two insists on the slaughter of the Four who 
belong to tms.wfid.t because this gang carries the plague and bur¬ 
den of the year and, so, must be smitten for the salvation of all 
Egypt. 

In fine, the phrase tms.wfid.t is to be understood as: tms.w (hnj 
jld.t ( n.w ) mp.t. M 


8(1 My reading of exT as jld.t appears to be phonologically unsound: in Coptic 
dew is eiiDTe. Should we assume that Old Coptic consists of a vocalic transcrip¬ 
tion of the Egyptian words (as is presumably the case with Coptic) and that the 
pronunciation of jld.t matches that of Coptic shuts, sxt cannot then answer to 
jld.t. Despite the way Coptic organizes the phonetic features of s suuts or “suits, 
exT simply stands for the consonantal structure: j=e; l= c ; d=t, with the d preserved 
by the nominal ending -.t. 

81 Darnell, “The Apotropaic Goddess in the Eye,” SAK 24 (1997), 44 n. 59. 

82 These are not direct genitives but rather complementary pairs of neutral (“neu¬ 
tralizing”), euphemistic force. See Wilson, PtL. 

83 Wb. 370, 3. 

84 Osing reads tms.w-jlt[= pain) as a direct genitive: ‘“schlimme Tat’ von Schmerz.” 
Cf. Penelope Wilson’s treatment of the conjoined noun phrases with mp.t {jld.t- 
mp.t) as a linguistic strategy of “antiphrase” that neutralizes the bad by conjoining 
it with the good = the (yearly) renewal ( mp.t , rnpj), PtL, 1218. The kn-mp.t versus 
the dlj.t- or jld.t-mp.t answers to Pharaoh’s dream of the fat and lean kine. The evil 
overflow of jld.t swallows all the fat of the year. 
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John C. Darnell links tms or tms.w and jld.t as descriptive of the 
fire and moisture flowing from the solar eye as wrath and teardrop. 
Line six of the solar hymn of Wahankh Intef II (First Intermediate 
Period) reads: 85 

jw s>-hl m tms.w jr.t=k 

An encircling protection lies in the killing blaze of your eye. 

The sun’s evil eye is a wheel of fire (sl-h?) that encompasses all foes. 
Only in the fullness of the solar wrath, in vivid tms- red, is there 
escape for the sun’s favorite, the safely ensconced pupil. Aptly, the 
Sahidic word for eye is ©int and, accordingly, tms.w-jr.t makes up a 
perfect, if only playful, fit for tmc e\T: “The four (enemies) who 
belong to the blazing wrath of the eye.” The homophony of ©int 
(eye) and eicoTe (dew) would not have been lost on the Egyptians, 
ever attuned to verbal music and wordplay. For instance (TT 65): 

nwy bi—k 
dfd=k jld 

Your Ba is the Inundation; 

Your pupil, the dew. 

“Hathor as the Eye of Horus says ntr nb hr jld.t—j, ‘every deity is 
under my influence,’ ” 86 = “subject to my blast.” All such parallels 
and potential for wordplay are helpful in light of the various lexical 
choices for e-N-T in the several dictionaries of Middle, Late, and 
Ptolemaic Egyptian, Demotic, and Coptic. In other words, it is no 
simple matter of repairing to the lexicon in order to “look up” the 
correct translation. What is required are thematic and textual par¬ 
allels for tms or tms.w and fid.t. 

What does fid.t mean anyhow? Philippe Germond notes the difficulty 
in definition for a word signifying anything that interferes with 
normality: 

Ainsi, une crue insuffisante, une mauvaise recolte, une famine, une 
maladie ou un echec dans l’accomplissement d’une tache quotidienne 
apparaissent alors comme l’expression visible et immediatement per¬ 
ceptible de Faction nefaste engendree par la fid.tF 


85 Stela MMA 13. 182.3 = Darnell, SAK 24 (1997), 41f. 

86 CT IV 109b = Darnell, SAK 24 (1997), 45 n. 60. 

87 Germond, Sekhmet, 290. 
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Therefore: “la traduction par peste ou pestilence doit-elle etre prise dans 
un sens tres large, refletant cet etat negatif d’opposition a l’ordre 
general.” 88 

What we are dealing with is a force that disorganizes society. 
Continual in its seasons, it trims the population and challenges proper 
rule, and so becomes the most perennial of problems for ancient 
Egyptian society. As minister of Maat the king puts down sins against 
the social order (jsf.t) and secures good rule. But what can counter 
jld.t-rnp.t in the force of nature? We are left with wishes and hopes 
for a better year: sr rnp.t-nfr.t and rnp.t-nfr.t —Good Nile and Happy 
New Year to you! 


Line 26 ntj.w hlj.t 

If the word in question is to be transcribed hlj.t (I Vb. Ill 224; III 
360), we have the following choices: hlj.t or hlj.t (massacre, blood¬ 
bath) and hlj.t or hlj.t (sickness, pain). Thus: “May he slaughter the four 
who belong to Fate and Dew and who are Illness (or are the object 
of Massacre).” Another (playful) guess might be: n tl wh.t or m tl 
wh.t, taking wh.t for wh.t (altar or cauldron). (Compare the word hlj.t 
(altar) and the fiery pits of Amduat XI in which the divine enemies 
cook.) 

The alliterative repetition of the ^-phoneme comes like a sand¬ 
storm: h.t “alliterates well with words for enemy” (hftj.w, hlj.t]. w In 
Edfu IV 51, 9, the combination of htj and hlj.t suggests the crack¬ 
ling of the flames. The Book of Gates (VTII, Lower Register) gives 
the name htj to a snake that “breathes its fire {hh tp-rl—k ) against the 
enemies of Osiris.” 90 


Lines 29—30 m hlj.t m-hnw tms.w-jld.t 

The phrase finds a parallel in the name of the sixth arrow of Bastet. 91 
The Dendara 92 version names Arrow Six: 


88 Ibid. 

89 Wilson, PtL, 752. 

90 Zandee, Enemy, 138-9. 

91 Cauville, Chapelles II, 170. Bibliography on die Seven Arrows of Bastet is found 
on p. 170 n. 353. 

92 Cauville, Chapelles I, 194. 
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sd-hrw m-hnw tms.w=f 

The Disturber in the midst of his slaughter. 

Matching Arrow Five reads: 93 
jmj.t h c pj jrj dsr.w 

The One that is in the Flood as a Worker of slaughter. 

A variant, from the Seven Words of Nekhabit, which playfully min¬ 
gles the reds and greens of the Nile waters, reads jmj wldjrr dsr.uit. 9i 
The Nile waters themselves flow red, a contrast with the bright veg¬ 
etation of the marge. 

“Red” writes the names of Arrow Four: hr=f m sd.t (Flis face is 
on flame) or, at Elkab, hr—f tms (Flis flame is |mi-colored) 95 and Arrow 
Seven ( kl-dsr , Red Bull). 96 This series of invocations turns away the 
plague-bearing arrows from Osiris—light on whomsoever they will. 
The invocation of the Sixth Arrow 97 ends with a petition that recalls 
the wording of both the Seven Arrows of Sekhmet (at Edfu) and 
our papyrus: 

mj nhm=k wsjr m- hm.t=k 
hwj=k sw m c b=k 

O come and save Osiris from your baneful evil 
and guard him from your unclean disease. 


Lines 31—2 and 32~3 pi shm pi rmt 

A fragmentary 2nd Century Demotic astrological treatise lists for¬ 
tunes associated with decanal anniversaries for which it uses the 
anonymous designation pi rmt rn—f (Flis name is the gentleman So- 
and-so). 98 Like the designation mn (So-and-so), pi rmt rn—f leaves an 
open space for which the reciter must supply the name of the per¬ 
son on whose behalf the ceremony is to be performed. 


93 Ibid. 

94 Capart, “Les sept paroles de Nekhabit,” CdE 15 (1940), 24. 

95 Ibid. 23f. 

96 Cauville, Chapelles I, 195. 

97 Ibid. 194. 

98 Chauveau, “Traite d’astrologie en ecriture demotique,” CRIPEL 14 (1992), 104. 
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This anonymous designation also returns us to the ancient genealo¬ 
gies of the High Priesthood that the priests so eagerly shared with 
Hecataeus and Herodotus (Hdt. ii 143): “He was Piromis, son of 
Piromis . . 

What we have in lines 31—2 and 32—3 is, then, a special name 
for the victim that substitutes for the personal name at a critical 
stage of the ceremony. The special name is pi shm pi rmt. Of itself 
pi rmt is simply the Piromis of Herodotus, or “the man whose name 
I shall not mention for taboo reasons.” Which reasons? The given 
name must not be pronounced in the sentence which says that the 
victim “is in your Manifestation of Wrath.” Besides the taboo, the 
ceremony exploits a second means of protection by placing Pasekhem 
(the name of Divine Force) in front of Piromis, a verbal strategy 
comparable to the insertion of the word enemy in order to block (or 
absorb) inimical influences. But the strategy of protection is not 
merely verbal. The divine Image is a concrete shield of protection 
for that Man who is in the likeness of Osiris (cf. Osiris as the rmt ")." 
The ritual, as is requisite, thus offers both a special name (the legomena ) 
and a special image or images ( dromena ) for the protection of the 
victim. 


Line 39 shrj m ih.w ntj mhn kk.t or kiki 

TT 192 gives one of the names of the Egyptian “worm ouroboros” 
{mhn. Coffer) as kdj (Encircler). 100 The pairing of mhn and kiki or kk.t 
in the papyrus matches that of kdj and mhn. 

The verbal roots k-k, k-k, and k-d, when not baking something or 
other, convey the idea of bringing an object within the compass of 
a tight circle: bark, shell (that is, to de-bark = shell), pupil = child, 
palm nut, cake, darkness (Westendorf, HWb ., 58ff.; Wb. V 71, 12). 
Meeks, noting the conceptual pair s k©ks and kxks (pupil, child), 
comparable to s kxks and swse (cake), 101 analyzes a spelling of the 
word kiki (cake), which happily takes the “phonetic determinative” 
of the child : 


99 “Der grofie Mann bezeichnete vor allem Osiris oder die zu Osiris gewordenen 
verklarten Toten,” Kakosy, £'auberei , 194. See ibid. 244 n. 117, for bibliography. 

100 I thank Dana Reemes for the reference. 

101 Meeks in Studies Kasser, 20If. 



ANNOTATED COMMENTARY 


123 


Le signe intrusif de l’enfant ne peut, en effet, s’expliquer que par attrac¬ 
tion d’un mot *k>kl ‘enfant’ que le scribe connaissait et avait present 
a l’esprit au moment ou il ecrivait. 102 

May we forgo the niceties of etymology and leave that child to its 
cake. 

The foregoing suggests the translation: “drivings (or cursings) of 
magic that surround (or protect) the pupil (or child or sun god in 
the pupil),” or (what adds up to the same thing) “drivings (or curs¬ 
ings) that the Mehen surrounds.” Mehen, mhn.t , pupil, wd?.t-e ye, and 
solar disk are often interchangeable. 103 Further: “Frage sich nur, ob 
die mAw-Schlange als ‘Auge des Atum’ bezeichnet werden kann. 
Hierfur laBt sich Urk. VI 77, 6-8 anfuhren, wo mittelagyptisches 
mhnt neuagyptisch als wd?t interpretiert wird” (51). The image is that 
of the sun safely ensconced “within the coils” of its disk ( m-hnw klb\ 
cf. the maze as a symbol of protection). Ih.w works a like protec¬ 
tion: “Chasings away by means of that akhu-radiance which sur¬ 
rounds the pupil (or child or beloved one).” Comparable are two 
theologoumena from Thebes that contain “die urspriingliche Idee 
von der Geborgenheit des Gottes in der schutzenden, iibelabwehrenden 
Strahlkraft des Auges” (51): 

Anchnesneferibre V b Z. 122-123 = Edfou III 223 

Der einherfahrt in (m-hnw) seinen beiden Augen 

sein Iht -Auge hat seine wahre Gestalt verhullt 

vgl. hiermit Sauneron, Esna V, 151 (= Text Nr. 331, 9-10): 

(elle) cree les rayons de lumiere, chasse l’obscurite, revetant le disque 
solaire de son eclat lumineux et le dissimulant dans son pupille. 

I accordingly read the line: shrj nj Ih.t ntj mhn klkl (drivings or curs¬ 
ings or protections of the akhet-eye which surround the pupil or 
child; protections of that akhet-eye which surrounds the pupil or 
child.) Another, playful, possibility is to read the final word as glglj.t 
(starer—by way of wordplay with klyrr.t or krr.t ?), the name of a 
uraeus in Quererets, the Book of Caverns. 104 


102 Ibid. 202. 

103 Assmann, Lieder, 50ff. 

104 Zandee, Enemy, 144. 
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Line 39 tpj.t 

tpj.t ( Wb. V 293; PtL, 1141: GT and Edfu), the substantivized feminine 
nisba adjective of tp (head, first, best), often names royal diadems like 
the uraeus, the White Crown, and the solar eye: “My heart is in its 
place, the White Crown (tpj.t) is with me” (CT VII 787k); “I confirm 
upon him the Crown of Osiris” ( tpj.t wsjr. Litany of Re 7, 233). 

The great goddess of Dendara (or Iunet, the Heliopolis of the 
feminine aspect of the sun) is herself the tpj.t , the head and first of 
all gods: the “Eldest of the Ennead” and “Eldest Sun Disk.” 105 Thus 
Hathor “is the Feminine Re ( Ywj.t ), manifest in her city as the Eldest 
Sun Disk of the Sun Disk” ( jtn.t tpj.t n.t jtn: Dend. II 40, 1), being 
both morning sun and star of the Inundation (Dend. II 214, 6—7): 

She is the uraeus ( hj.t-tp ) in front of the pr-nw 

in the form of the Eldest Sun Disk of the Sun Disk (m jtn.t tpj.t n.t jtn), 

ascending from the Horizon, 

stepping out (hr hnd) of the pr-nw, 

making glad her heart in her graces (m nfr.w=s ). 

She is great Sothis, 

the one who makes the flood to flow from the Leg of Osiris, 
and the Behedite, and the Sovereign Queen of Punt. 

She is also termed the First Maiden (or First Solar Spark) of the 
Ennead (sd.jt tpj.t n.t p c d.t) at Dendara (II 64, 4-5). The last title 
recalls a vignette at Kom Ombo that depicts Knoumis, a stellar form 
of Horus, surrounded by nine decan stars (“the Great Ennead met 
in an embrace,” psd.t c l.t m shn ; cf. pi shn nj hw.t-hrw): 

jr knm nfr hr tpj hw.t fh c nh tp m c nh.w 

As for Knoumis, he is die Beautiful of Countenance, First of the Mansion 
of the Moon, First Star among the stars (the masculine tp n.t psd.t). 

First in beauty and glory, nothing outshines the precedence of Hathor 
of Dendara, the tpj.t, even the tpj.t n.t tpj.w- c (“la premiere des ancetres”) 
and the embodiment of sp tpj (the First Time: the Spark of Time) 
and wnw.t tpj.t n.t hrww (the First Hour of the day). In every con¬ 
stellation of the Egyptian heavens tpj.t is the alpha star. 


105 Cauville, Dendara II, 712, gives the references. I am following Camille’s edi¬ 
tion of the Dendara texts. 
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Lines 46-7 hlj m sbj r hpr 

Correspondence in sound between sbj and hpr (Coptic tgiune; and cf. 
another verb of changing , tpBe) points to the transformation of the 
“rebel” into a being of light at the moment he throws off his guise 
to reveal himself as morning sun. The line recalls the paronomasia 
of the Book of Seventy-Seven with its punishment (sjh) of the blind 
(sp) and shrieking (sbh) rebel (sbj, hftj) Apophis, “den Bespuckten” (sp, 
tp, dp), a being of many shapes ( hprw ). The number seven (sjh) is log¬ 
ically the number or name of sjh and hsf (loosing and driving off). 106 


Line 47 r hpr m kkw-nnw 

hpr m kkw occurs in two places: the Book of the Night (VII, Lower 
Register, fig. 9) and the Tomb of Ramose (TT 132). hpr m nnw also 
occurs twice: the Book of the Night (VI, Upper Register, fig. 7) and 
at Edfu (III 35, 2-6, of the four-faced sun): r hpr m nnw.' 01 In the 
Book of the Night the two names label netherworldly shapes of the 
sun. hpr m nnw (the One who comes into shape out of the waters of 
Nun, or out of darkness) is nondescript; hawk-headed hpr m kkw (the 
One who comes into shape against the backdrop of darkness) bran¬ 
dishes a spear in his left hand. Gilles Roulin, in his excellent edition 
of the Book of the Night, collates the iconography of hpr m kkw : 

Ce personnage hieracocephale brandit un harpon dans S I, R VI a, 108 
b, c (anonyme) et C III. La dalle sur laquelle est represente le personnage 
est tres erodee dans la le^on d’Abydos, mais une main et la pointe du 
harpon sont preservees sur la suivante. Ce personnage est omis dans 
R IX b. hpr m kkw figure en outre dans la tombe de Ramose (TT 
132) brandissant egalement une arme, mais il est androcephale. 109 

The weapon of hpr m kkw is a wooden pike, without barbs, that ends 
in a broad double-edged head of diamond shape. 110 Roulin traces 


106 Moftah, “Ara-Datierungen, Regierungsjahre und Zahlwortspiele,” CdE 39 (1964), 
55f. 

107 For hpr m kkw in die Book of the Night: Roulin, Livre de la Nuit I, 213; in TT 
32: I, 213 n. 1095; for hpr m nnw, I, 188. 

108 “Un simple baton, sans point,” ibid. I, 213 n. 1094. 

109 Ibid. I, 213. 

11,1 Ibid. II, Planches: Septieme Heure (S I), Septieme Heure (R VI b); Wilkinson, 
Egyptians, describes the spear, I, 355ff, and the fish and hippopotamus harpoons, 
I, 239ff. 
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the spear-bearing hawk hpr m kkw to Horus Mekhenty-Irty 111 (Pyr. 
§ 1212a-d): 

ssp—k n—k m c bl=k pw hsj.tj 
mlw.t—k hm c .t-jtr.w 
bwn=s hnb.w /w 
ks.wj=s c n.wt mifd.t 

Take up 112 your famous harpoon, 
your spear-shaft “River-Seizer”: 

Its primary barb is a double-spiked sun ray; 
its double-barb, the claws of Mafdet. 

Homs, with his double-edged bronze (or iron) blade, brings about 
the triumph of right rule over the rebellious, of which the rising sun 
is symbolic (compare the solar imagery of armor in, say, Henry V 
and Sinuhe). Roulin links martial hpr m kkw in the Upper Register 
of the Seventh Hour to the imagery of its Lower Register. Among 
the figures in this lower, sandy register is a hawk-headed god (Horus 
Mekhenty-Irty), who, leaning on a staff, faces twelve bound ene¬ 
mies. 113 These twelve (four sets of three) stand for the Asiatic, Libyan, 
Medjay, and Nubian threat at Egypt’s four borders (the papyrus’s 
Gang of Four), and the god addresses them as follows: 114 

nttn sbj.w jrj.w w.t sp 2 jtj—j wsjr 
dj.n jtj—j wsjr 

hwj.n=j hftj=tn pw m hntj (n) jr.tj 

You are the rebels that “made a wrapping,” 115 “made a wrapping” 
Father Osiris. 

Accordingly, Father Osiris commanded that I, in the form of Mekhenty- 
Irty, should smite this your (pi.) enemy (or: that I should smite this 
your enemy in the form of Mekhenty-Irty). 


111 Roulin, Nuitl, 213 n. 1096; see further Save-Soderbergh, Hippopotamus Hunting, 
33. For Mekhenty-Irty, the book to read is Junker, Der sehende und blinde Gott. 

112 Lit. “May you take up for yourself your praiseworthy harpoon.” 

113 Roulin, Nuit I, 222f., 230ff. The border of the Upper Register displays the 
stars (one line upside-down, the other righted) of “the Upper and the Lower Dat, 
respectively the stellar, watery firmament of the nether sky, and the dark, sand- 
filled realm of Sokar,” Darnell, Netherworld Books, 559. 

114 Text: Ibid. II, 87-8; transcription and commentary: I, 227-9. 

115 Cf. Ibid. I, 11 Of., 228, wt (strangled), wt, as the verb of mummy-wrapping, can 
be borrowed as a special term for violent death, as in the places that Roulin notes 
in the Amduat and Book of the Night. But there is no mythological icon that fea¬ 
tures a strangled Osiris, and its meaning in the seventh hour remains uncertain. 
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In several witnesses Osiris is not “wrapped” but simply put to death— 
from wt (to wrap in pure linen) to mwt (death): “Dans TT 33 a, b 
et sur les sarcophages Berlin 49, Vienne 5, le w de wt est devenu 
un m, ce qui donnc jrjw m(w)t sp 2”! lls Yet in most the enemies do 
not “smite” or “kill” Osiris: they make him a mummy, wt may indeed 
take the determinative of enemy , but the act of wrapping is inherently 
beneficial. 

As for the phrase hftj—tn (note, not hft—f ), it gives a unusual exam¬ 
ple of the euphemistic “enemy”: Horns smites “your (pi.) enemy,” not 
“you.” “Your enemy” is ironic. What the line portends is that “you” 
are your own enemies: the enemies whom Horus smites destroy 
themselves. The iconography of the enemy in Figure One of the same 
register shows two human figures suspended in the air and describ¬ 
ing a circle, the hopeless cycle of enmity. The first catches his own 
blood (or is he putting the axe to his own head?), the other, hand 
pointing at the bloodied head, reaches to “help.” 

Roulin notes the incongruity of placing a being of light ( hpr m kkw) 
in the Seventh Hour’s pitch darkness. 117 The god appears {hpr) in the 
dark ( m kkw) in order to punish the Enemies of Osiris, promptly 
disappears, and is absent at dawn. Yet, however deeply buried in 
night, even from that distance the images on the Upper Register of 
the Seventh Hour “evoquent egalement la fin du periple, la naissance 
du soleil a l’aube.” 118 

The verbal phrase hpr m reads variously as “transformation into 
or from darkness.” 119 “The Power who is hidden descends as a rebel 
in order to be transformed into darkness” and, it might be added, 
“in order to transform darkness into something quite other than 
itself.” The rebel is none other than the Ram, Enemy of Osiris, who 
descends into the Netherworld as the Night Star, the solar face (or 
mask) of Osiris. Who descends as Night Sun, the Ram or Osiris? 
Both, for the Rebel works a dark change {hpr m kkw) upon passing 
the Gate of Night. 


Roulin’s rejection of De Wit’s reading (wtt, to beget), ibid. 110 n. 550, is a bit 
hasty: his enemies kill Osiris, to be sure; nonetheless—by means of wordplay—the 
act only serves to beget the god anew. 

116 Roulin, Mat I, 228. 

117 Roulin, Muit I, 213. Is the ambiguity that of Mekhenty-Irty who at once 
signifies light and darkness? Still, there is no tie between Mekhenty-Irty and the 
name hpr m nnw in the Fifth Hour. 

118 Ibid. 234. 

119 Assmann, Sinngeschichte , 388. 
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Here is true double-mindedness: the entity in question is really no 
rebel but the disguised sun, “the Power who is hidden” [pi shm ntj 
jmn). The solar ram falls upon his rival (the Osirian coipse) like a 
rebel; yet the act does not signal attack but the reconciliation of 
opposites. The descent, however dismal (and in the dark who can 
tell enemy from friend?), is a necessary prelude to renewal and sun¬ 
rise. In the morning the guise of rebel vanishes and the true nature 
of the Enemy of Osiris stands revealed: it is the sun. Ambiguity 
surrounds the name hpr m kkw, yet once the spell reaches its happy 
outcome all is clarity: “The Power descends so that, in due order, 
he may take shape from darkness into light.” 

Into darkness or from darkness? Within darkness, as with every sun¬ 
rise. The following lines from Edfu, which also clarify how the word 
tien is to be read (= as part of a nominal chain, kkw-nnw , with kkw- 
nnw conflating the two words for the netherworldly gloom; or as hpr 
m kkw [hn] nnw, meaning hpr m kkw, hpr m nnw), describe the trans¬ 
formation as a renewing (msj) shift from night into nightsky. (Note the 
correspondence of hpr and msj: change and birth, as in the papyrus.) 
Edfu III 35, 4-5: 

r c w: ntj.w hpr jruu=f for twt—f) m jfdw hr.w 
r hpr m nnw 

spy klj r nb m shm—k 
r insj.t nn.t 

Even Re, who transforms his likeness into Four Faces 
in order to take shape (from) within Nun 120 (or to blossom within the 
darkness). 

Great, majestic, and lofty above all in your might, 
in order to produce the Nethersky. 


Line 46 wlj n rn—f 

The expression to be far from ( wlj r), when used euphemistically, dis¬ 
tances the king from slander and pain: “Do not slander (being far 
from) the king” (Sinuhe B 74); “And then the king’s heart was (far 
from) sorrowful concerning it” (pWestcar 9, 12). 121 


120 Two jars and the “black hok" write the word. PtL, 522£, reads nn; I prefer nn.w. 

121 Quack, “Sprachtabu,” LingAeg 3 (1993), 59-79. 
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wlj n or r m—f (the One who is far from his name) 122 signals a 
reversal in fortunes. The decision against a treacherous scribe of the 
House of Life begins: hrw c l wlj n or r m—f “Le grand criminel des- 
titue et prive de son nom.” 123 The meaning of the expression, in this 
case anyhow, is clear and seems free of any irony or euphemism 
(yet note the wordplay between ” and wlj). 

F.J. Quack, correcting Osing’s reading of the phrase in the papyrus 
as a sdm.n—f reads wlj n m—f (the One who is deprived of or far 
from his name). 124 But the expression is purposefully ambiguous: it 
is to be read both in its plain and ironic sense. The Enemy of Osiris 
is indeed being cursed in the loss of his name and existence; but, 
as the papyrus hints, the enemy is Osiris himself. Osiris is now 
deprived of and far from his special, apotropaic name of “enmity,” 
and danger now far from him. 


Line 47 dmd.jt 

The Demotic sign following the sequence THST stands for the hiero¬ 
glyph man with one arm raised in invocation (A26) and is to be read as 
the vocalic gloss of the diphthong hi . 125 The combination of dmd 
with the vocalic gloss /hi/ — /y/ yields dmd.jt (as Osing also reads 
the word in line 47, despite calling the sign “sinnlos”). dmd.jt , like 
nhh, signifies the neverending cycle of time (PtL, 1198). 

d.t refers to that thread of time which is Osirian, rather than solar: 
the Book of the Dead (17) glosses d.t as “nighttime” as opposed to 
nhh , “daytime.” The substitution of dmd.jt for d.t suggests a deeply 
rooted taboo that also continues into Coptic usage 126 —yet another 
show of euphemism in the papyrus! d.t also names the body of Osiris 
in the Netherworld and his cult image on earth—reasons enough 
for taboo. Does the taboo signal the lack of Osiris as opposed to the 
idea of fullness that attaches to dmd.jt- time? (For instance, the bl dmd.tj 
is the image of the united Re and Osiris: 127 dmd, unite, complete.) I 


122 Ibid. 61, so translates. 

123 Koenig, “Nouveaux textes Rifaud II,” C'RIPEL 11 (1989), 53f. 

124 Quack, LingAeg 3 (1993), 61 n. 28. 

125 Osing, Tebtunis /, I, 50, 111, and 282 = as a plural ending in dmdy[.w\. 

126 Cf. Smith, Enchoria 1 (1977), 138: “In demotic and hieroglyphic texts of the Late 
Period, the word d.t, ‘eternity,’ frequendy has a superfluous r re$-sign written before it.” 

127 See further Assmann, Tod, 15 7f., 164. 
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like the solution but hardly accept it. The avoidance of the word 
d.t , reflecting more than its association with lack or nighttime , has to 
do with the unmeasurable dread that flows from his Image, his d.t 
or shm. By replacing the word with dmd.jt, the reciter just keeps run¬ 
ning full-steam on the waves of nhh- time, with nary a worry over 
the destructive wrath (shm) embodied in the god. 


Line 48 mln—f tw(?) wbl kkw 

The formula wbl + JVP appears in the funerary literature: wbl (and 
wpj) tl, wbl ( wpj ) dtwl.t, wbl jmnt.t, wbl kkw (and kkw sml). m But 
whereas the others (Piercer of the Earth, Duat, and West) signal the 
nightly entrance into the West, wbl kkw pierces east- and even upward, 
past sunrise, through the succession of horizons that make up the 
multi-tiered cosmos of the Book of the Two Ways. 129 Still, in the 
papyrus the formula wbl kkw is linked to sunset: “Piercer of (or pierc¬ 
ing) Darkness, even he who is like the Great Ritual Actor who works 
by means of the Just Names, even that Great Ritual Actor who is 
in So-and-so when he sets in (and is thereby appeased or made happy 
by) his names.” No matter: two other expressions in the papyrus, sha[ 
kkw (brightening darkness = causing darkness to dawn) and h c j m-whm 
(rising again) also speak to that midnight which is no midnight but 
the brilliant sunrise of the sun in another world. 

In Spell Ten of the Ritual for Repelling Evil (New Kingdom), it 
is the goddess Mafdet who pierces darkness. (The name(?) mnfltj as 
Piercer of Darkness in our papyrus, if not for the n and what might 
be an l, could read “Mafdet.”) The first seven lines of Spell Ten 
(Urk. VI 87, 9-21) read: 

j nbj.t m hr=f m hntj Ih.t 
mljfd wbl 130 kkw 
bhd.tj pw sib swt 
ssp.n jtn=f tl.w 


128 Hornung, Pfortenbuch II, 62 n. 17. 

129 Hornung, Books of the Afterlife, Ilf. 

130 The writing of wbl here takes the determinative for open eye (D6), rather dian drill. 
Urk. VI 87 n. 3. There are two versions (pLouvre 3129 and pBM 10252). In 
Papyrus BM 10252 Mafdet’s epithet is a prepositional phrase wbl m kkw, the other 
lacks the preposition. I favor the omission because its inclusion is an analytical, that 
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ntj sn.tj hi—f sp sn 

mrj.tj hr dwl nfr.w=f 

mnh.t m hl.t—f hr rdj.t sjy=f 

O Flaming-faced entity before the horizon, 131 
Mafdet, Piercer of Darkness: 

He is the Behedite, variegated of feathers, 
whose disk now radiates the lands. 

The one whose twins are beside him, beside him, 

beloved sisters singing matins to his beauty, 

while the divine circlet on his brow lends him majesty. 

The first three figures {nbj.t m hr—f, Mafdet wbl kkw, and Behedty) 
collapse into a single image. Whereas each performs a distinct, 
stereotyped role in the production of light; taken together, they 
express the nuanced modalities of its outpour upon the world. The 
identity of Horus Behedty is accumulative; it gathers in subtle gra¬ 
dations. The first figure ( nbj.t m hr), a dim luminary, evolves into 
piercing Mafdet; and she, in her turn, reveals the Behedite’s bright 
glory. 132 These three stock figures collapse into a powerfully mimetic 
expression of the gathering light, moment by moment, until dark¬ 
ness, pierced, vanishes in an unfurling of splendor. 

In that unfurling we glimpse one Mafdet in shadow, another in 
streaming light. Without visible form she ranges her pre-dawn haunt. 
When she turns to face the horizon (m hntj Ih.t) there gleam out two 
enkindling eyes (nbj.t m hr), a shapeless and unearthly glow; then 
comes the piercing [wbl) attack of blazing eyes and claws as the 
panther leaps upward to grasp her celestial and transcendent form— 
rushing before the sun. 

Surprisingly, Mafdet enters history as a concrete image. The 
Palermo Stone 133 records the dedication of her cult image, cast in 


is, interpretative, feature that describes the eyes of Mafdet: wbl m kkw (the one 
whose eyes pierce within darkness), wbl kkw without the preposition, but including 
the determinative of the open eye (D6), is the better reading, being both the more 
synthetic and the lectio dijpcilior, or the wording that requires the most from the 
reader. Cf. the phrase mil rn kkw. 

131 The name also occurs in Amduat II 83; and the Book of Day, Third Register, 
in which his role is that of opponent to Apophis ( cat versus snake = BD 17), Zandee, 
Enemy, 135. 

132 Because nbj also names the panther the distance between nbj.t m hr and Mafdet 
measures a quantum. 

133 PS r. 111. 13. See Wilkinson, Annals, 118; Wilkinson, Early Dynastic Egypt, 
288-90. 
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metal; and in the Pyramid Texts her name is written with the 
logogram of the sms. t-apparatus with a panther on its shaft, an elabora¬ 
tion which disappears in later representations of the apparatus. The 
early images and prominence of Mafdet dissolve back into smoke: 
her eyes pierce the gloom, yet Mafdet remains in shadowy mists— 
it is the hawk who ascends. 

In her first role Mafdet personifies the piercing “Strafgewalt” 
embodied in the imiJ-apparatus (a crook with attached bundle and 
knife). And here, too, we see her “Geleitfunktion”; for as the crook 
accompanies {sms) the king on his progress and symbolizes his exec¬ 
utive power , 134 so Mafdet watchfully accompanies the sun in the first 
stages of his unfurling. 

Nature and the workings of mythopoeia merge in the constella¬ 
tion of panther and hawk, alike in color, markings, speed, and sharp¬ 
ness of sight and claws. The epithet slb-sw.t (Westendorf reads Ib-sw.t, 
“goldgeflekt”), which names the variegated hawk, equally fits the 
cheetah, a golden panther . 135 The Egyptians even exploit an etymo¬ 
logical link between Ibj or nbj (the “golden-pelted,” nb — gold) and 
the word for fire {nbj.t, thus nbj.t m hr=f ). 136 Mafdet is both the shad¬ 
owy and the solar panther: Tyger, tyger burning bright in the forests 
of the night. 

The correspondence of the pelt to the bright variegation of the 
hawk rings true . 137 To what species does Mafdet belong? Westendorf 
labels Mafdet a “Sammelbegriff der Katzenarten” yet links her to 
the cheetah . 138 And the cheetah is sib in appearance. The “enormen 
Geschwindigkeit dieses Tieres” unfolds as a blur of golden sheen 
moving at the speed of light . 139 The bizarre iconography of the sf, 
a seraph or griffin, which unites the wings and face of the hawk 


134 Bonnet, Reallexikon , 434. 

135 Westendorf, “Die Fliigelsonne aus Agypten,” AMI 19 (1986), 25. 

136 Ibid. 

137 sib denotes the variegation on the skins of some animals (I Vb. IV 17). Its tran¬ 
scription as lb is a mistake based on the occasional substitution of the lb sign (F28) 
for the sib sign and the other way round. Yet it is possible to derive sib from lb 
(branding mark), and the variegation on the hawk’s wing does resemble the brindled 
patterns made by an iron. 

138 Westendorf, “Beitrage aus und zu den medizinischen Texten,” ^45 92 (1966), 
132; Westendorf, “Panther” in LA IV, 662. 

139 Westendorf, %AS 92 (1966), 139. 
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with the body of the panther, further yields “eine ideale Vermischung 
von Mafdet und einen Falken.” 140 

Further, according to Westendorf, the black markings about the 
eye and cheek of the cheetah even mirror certain hatch-lines on the 
cheek of the hawk, and both mirror elements of the logogram of 
the wd?.t-eye, that is, those ornamental markings that surround the 
eye. 141 Thus: the markings about the cheetah’s eye, coursing from 
eye to mouth, 142 match the curved line that, falling away from the 
wdp.t-e ye, resolves into a distinct coil 143 (D15); as for the hawk, from 
its eye a cleft band falls (D16). The two markings (that of hawk and 
that of cheetah) combine to make up the tj.t -sign (D17), the “image,” 
“sign,” or even “logogram” (= tj.t) that holds the sacred eye. 144 
Cheetah and hawk thus carry the signs necessary for writing or mak¬ 
ing the complete eye. In a figure {tj.t), they regenerate light. From 
Mafdet’s eyes in the darkness to the eye of the hawk, which sym¬ 
bolizes darkness’s supersession, a bright continuity flows: In what dis¬ 
tant deeps or skies/Burnt the fire of thine eyes. 

The Ramesseum Dramatic Papyrus (111) unites Mafdet and Horns 
in the resuscitation of the body of Osiris, that other supreme locus 
of renewal in Egyptian literature: 145 

hrw wsjr dd md.w 

dmd mifd.t c .wt=k 

Horns blesses Osiris: 

May Mafdet unite your limbs with their body. 

The meeting of cat and falcon unfurls a terrific energy—the gener¬ 
ation of power sufficient to awaken life centers in the wd?.t-e ye. The 
bizarre choice of the panther as the symbol of the reintegration of 


140 Ibid. Such a griffin, having variegated feathers and a panther-like body, is 
depicted in ibid. 140, fig. 4. 

141 “We really have no way of knowing in the end if a set of scholarly guesses 
which might be quite true to the spirit of ancient thought and well informed of the 
available sources ever actually passed through the minds of the ancients at all,” Kemp, 
Ancient Egypt, 5. Yet “scholarly manipulation of Egyptian religious symbols” can “con¬ 
tinue the realization of the potential of ancient Egyptian thought,” ibid. 104. 

142 Westendorf, £4$ 92 (1966), 133. 

143 Gardiner, Grammar, 451. Anyone can play this game: I see a correspondence 
in the facial markings of the panther and the shape of the sms.t -apparatus (“Es 
besteht aus einer am oberen Ende umbiegenden Stange,” Bonnet, Reallexikon, 434), 
the symbol of Mafdet from the earliest times. 

144 Westendorf, <TS' 92 (1966), 138. 

145 Ibid. 133; Kammerzell, Panther, 20—21. 
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the divine body follows a strict logic: if the panther can tear, she can 
also bind. m The ancient hieroglyph depicting a panther on the shaft 
of the sms.t also serves to write Mafdet’s name in the Dramatic 
Papyrus. Its bundle and knife attest the sms.t both as an instrument 
of binding ( dmd ) and execution. Mafdet’s sms.t, like a magnet or a 
lioness presiding over her kill, wards off all forces that—death-drawn— 
threaten to disorganize Osiris and, by so doing, virtually knits his 
members back together. 

The Egyptian mind never hits Apophian standstill. In the Late 
Egyptian Period the scribes often made translations from the classi¬ 
cal Middle into Late Egyptian for the interlocking purposes of clarity 
and exegesis. 147 Spell Ten’s translation shows marked shifts in inter¬ 
pretation. The first four lines give the idea (Urk. VI 87, 10—6): 

j pi ntj wn=s tiw m jr.tj=jj m-hnw ih.t 
pi mjw ntj nw n pi kkwj 
pi bjk ntj.w tij—f sw.wt nj jnh 
jw shd pij=f jtn ni ti.wj 

O He who has heat glowing in his two eyes that appear within the 
horizon; 

The he-cat who gazes in the dark; 

The hawk showing his colorful feathers, 
while his disk brightens the two lands. 

The Late Egyptian readings yield a sharper, less mythemic picture 
and have the feel of a hermeneutic of demythologization. The trans¬ 
lation is less signified; something of the poetry is muted: Akhenaten 
would be pleased. 

In a single stroke the translation cuts the knot of myth: Mafdet 
is now simply pi mjw (the male cat); Behedty, pi bjk (the hawk). But 
what is the pi mjw ? However literal the name, it only returns us to 
other, prior pages of the myth. In the Litany of Re pi mjw is one 
of the names of the sun and recalls BD 17’s vignette of a tomcat 
slicing up Apophis under the Ished tree. 148 A description of Behedty 


146 Westendorf, %AS 92 (1966), 134. 

147 “The drift between egyptien de tradition and later Egyptian requires now an act 
of translation, or better of ‘interpretation’ of the past and its adaptation to the cul¬ 
tural needs of the present: in the Ritual for Repelling Evil, this procedure is labeled 
wh ‘, the same term used throughout Egyptian civilization to refer to a broad spec¬ 
trum of philological competencies,” Loprieno, “Linguistic Variety,” 524. 

148 For Re in the form of a cat see Altenmuller, Synkretismus, 75f. 
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at Edfu (V 270, 7 = 218, 10) reads, bhd.t mlfd (or mlfty) sw si r c w 
bn.t bns btn.w—f (Behedty, Mafdet-like is he, even the son of Re, the 
ape who destroys his foes). “Mafdet-like” recalls the gloss from BD 
17 = GT IV 28 2—91 that plays on the substantive mjw (cat) and the 
adjectival phrase mjw sw (such is he or he is cat-like): “Who is this 
great cat? It is Re’ himself. He was named ‘cat’ when Sia said about 
him: ‘Is he really cat-like (mjw) in what he does?’ This is how his 
name of ‘cat’ came about.” 149 And how is Re a cat? Hornung, Sia- 
like, concisely defines the role played by the sun when he assumes 
the semblance of the cat: “TVs ‘GroBer Kater’ erscheint der Sonnen- 
gott, wenn er straft .” 150 

The name nw m kkw (Gazer into Darkness) limits Mafdet to her 
natural powers of sight, 151 the goddess as mere cat. But what powers! 
In another place (Edfu VI 150, 4) sharp-eyed Mafdet surfaces in the 
murky hours in order to protect the divine director at the prow of 
the Night Bark. 152 The imagery suggests the anxious nature of the 
nocturnal voyage in which only cat-like sight can make out the sand¬ 
banks, snags, and landmarks (recalling Mark Twain’s picture of night 
travel in Life on the Mississippi)'. 

r > 153 mlfd.t tf 
ntr mil m kkw 

It is the protection of that Mafdet, 

the god (or divine power ) 154 who sees through darkness. 

The phonetic complement (ml) ensures the reading of the verbal 
phrase (mil m kkw), which wonderfully complements that of the Ritual 
for Repelling Evil (variously: wbl kkw, wbl m kkw, nw m kkw). Despite 


149 Loprieno, “Puns and Word Play” in Puns, 9f. 

1511 Hornung, Nachtfahrt, 123 (the italic added). 

151 Graefe, Wortfamilie bjl-, 57ff., treats Spell Ten he further observes: “Der neu- 
agyptisch Sprechende hat offenbar den Ausdruck ‘die Finsternis offnen’ als Sehen- 
Konnen verstanden,” 57. 

152 “It is the protection of Mafdet of Geb who sees in the dark” (Wilson), a 
sentence that “confirms her position in the prow of the sun barque,” PtL, 402-3. 

153 Daumas, Valeurs I, 244. 547. An alternative reading would be “O Mafdet.” 

154 The reading appears to be “god,” not “goddess.” A determinative follows the 
verb (mil) and shows the seated, bearded deity, with a star above his head; it most 
resembles the following signs (Daumas, Valeurs I, 185: Geb; 187: no label). The sign 
forms no part of the syntax of the sentence (here I differ with Wilson); instead, it 
determines the verb mil and may point to a stellar form of Geb. 
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the uncertain reference to a god “who sees in darkness” (is he Mafdet 
or one whom Mafdet protects?), the meaning is clear: Mafdet is the 
patron saint of all who watch by night. The verb of seeing (ml?) even 
frames her name of “lioness” ( mlj , lion; mlfd.t)'. “Pakhet is ‘the lioness 
[mlj.t] who sees by night.’” 155 

Given that the Ptolemaic word for protector is mnfj < mwnf, a term 
that “applies to gods as ‘protectors’ of other gods or Osiris and the 
king as protector of people,” 156 might the Piercer of Darkness in the 
papyrus have as name or epithet the feminine msba adjective mnf.tj ? 
“Protectress, Piercer of Darkness” matches the phraseology at Edfu. 
Better yet is the reading mln—f tw wbl kkw (May he see you, the 
Piercer of, or piercing, Darkness). Either way, Mafdet vanishes. 

I turn from the shadowy panther to bright Chepre and Horns. 
Spell Ten’s imagery of the flame or spark (sd.t) matches Horus 
Behedty “Piercer of Darkness” in the Book of Two Ways, various 
other Coffin Texts, and the Book of the Dead. Chepre wbl kkw, like 
Mafdet, has a generative role at sunrise (CT VII 158c-f; nm): 

jnk hpij hij-tp nbllllll 
jw wbl.n—j kkw 
jw msj.n—j jtj=j 
jw j[wr].n—j mw.t=j 

I am Chepre who oversees [break] 

See! I have pierced darkness. 

I have given birth to my father. 

I have conceived my mother. 

hj.kwj m jr.t hrw 
jnk sd.t 

I have made manifest in the eye of Horus, 

I am a flame (or spark). 

BD 146F labels Horus (and the sunlight) “Piercer of Darkness”: 157 

jnk hrw si wsjr wnn-nfr.w 
jj.n=j hr ssp wbl kkw 


155 PtL, 395 = Faulkner, CT II, 105. 

156 PtL, 429. 

157 Verhoeven, “SchluBtext von Totenbuchspruch 146,” RdE 53 (1992), 172, 185. 
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I am Horus, son of Osiris Wennefer. 

I have come with the sunlight, a Piercer of Darkness (or with the 
darkness-piercing sunlight). 

Or, in several witnesses: 158 

after having pierced darkness ( wbl.n=j kkw). 

The power that pierces darkness in the Book of the Two Ways is 
a burst of raw flame, nearly an abstracted sun: the solar spark. 
Nevertheless, the role of Piercer of Darkness belongs to very real 
personalities ever seeking higher glories in “a plurality of skies.” 159 
wbl kkw points beyond the invocation of sunrise; it calls for a shared 
existence with Re, even the deceased person’s own sunrise in which 
the first act of piercing darkness represents only a preliminary mark 
on the road to solar fullness—access to the threshold of the sun. 160 

The aspirant ascends skyward, but it is uphill all the way: the 
road being punctuated with gateways and roadblocks through which, 
stage upon stage, he must pass. In GT VII 436 a formidable block 
appears: “Darkness Darkness Darkness Flame Flame Flame.” Darkness 
and flame are the twin terrors of the journey; yet, when combined, 
like Mafdet and Horus Behedty, they reach critical mass and cut a 
road to dawn: “Cause that I may pass through (swl, to pass, break) 
and pierce the darkness!” (VII 435d). 

The final spell of Two Ways (CT VII 447b-c) still points at a 
new horizon or two: 

s.t Ih nw 

rh c k m sd.t wbl kkw 
jwtj rh=f prj.t r p.t n.t fw hrw smsw 

Concerning that Akh-place (or Horizon) 

and of learning how to access it as the Enkindled Flame “Darkness 
Piercer”— 

No one can possibly know how to go from that place to the sky of 
Re-Horus Semsu. 


158 One witness (Iahtesnacht) writes wbl with the det. for actions or conditions of the 
eye (D6), which recalls the eyes of Mafdet in Spell Ten. 

159 Hornung, Books of the Afterlife, 12. 

160 In the Two Ways “the eastern horizon and sunrise” is where the action begins, 
ibid. 11. 
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Piercing darkness is the preliminary step to glory: how to become a 
little sun (that is, m sd.t, as a flame). As for the higher Horizon(s) of 
Re-Horus Semsu, access demands the further knowledge that “no 
man knows” (jwtj rh—f ), but, as the text goes on to reveal, its name 
is the “Place of the equipped Akh-spirit, who becomes a god in his 
own right” (s.t lh c pr wnn m ntr ds—f) —or, in American terms, “The 
sun is but a morning star.” 


Lines 49~50 nhm 3 sw hwj 3 sw mk.t 3.t sw 

Two Ptolemaic texts from Edfu: the Invocations of Sekhmet and the 
Seven Arrows of Sekhmet recall these lines. Seven Arrows reads: 161 

j shm.t [Fill in epithets] 
mj n bhd.tj nb tl.wj 
sl-fw nb h‘w [King Ptolemy] 
pi jim c nh pi bjk c nh 
nhn=t sw 
hwj=t sw 
mkj=t sw 
m ssr tp n.t mp.t 

O Sekhmet [All in epithets], 

Come to King Horns, Lord of the Two Lands, 

Son of Re, Possessor of Crowns [King Ptolemy], 

The Living Image, the Living Falcon. 

May you rescue him; 162 
May you preserve him; 

May you guard him 

from the [1st—7th] arrow of the year (or of Mut). 

The verbal arsenal of protection (nhm, hwj, mk) in our papyrus fol¬ 
lows the same sequence; should we take the principle of acrophony 
into hand, the sequence yields n-h-m (or -b). In Seven Arrows the 
cryptographic sign of the lotus, nhb — nhm.t (lotus bud), playfully writes 
nhm (rescue), which compares nicely to the writing of nhm in the 


161 Germond, Sekhmet, 75-81. 

162 Following die lead of Seven Arrows, Osing reads the words of the formula 
as verbal forms: sdm=t sw (May you [fem. sing.] protect him). And in his mode of 
transcription each morpheme takes its distinct grapheme: thus the trace of an orig¬ 
inal t-morpheme (the 2fs pronominal suffix) appears in the avin. 



ANNOTATED COMMENTARY 


139 


Naos of the Decades (35) with the sign of a man holding necks of two 
emblematic animals (A38). This writing plays on the phonological cor¬ 
respondence of the words nhb.t (neck) and nhm (to rescue, snatch, 
grasp), but, in a snatch of cleverness, it resembles a blossom with sta¬ 
men (nhm.t, nhb). 

The Invocations of Sekhmet constitute a cry for help against the 
usual suspects: smm, fid.t, c b, hltj.w , and so on (Invocation Three): 

smm nb 

jld.t-mp.t nb dw nj mp.t tn 
any fever 

and any evil miasma of the year. 

I compare lines 50—1 of the papyrus: 
hmm m jb nj mn 

fever in the heart of So-and-so. 

The papyrus thus also stills the plague that Sekhmet and her agents 
dispense throughout the year. The idea of appeasement, though 
muted, appears in the invocation of Sekhmet’s ewe-nature (see com¬ 
ments under sr) and is accomplished by the repetition of the nomi¬ 
nal root ( shm , power) that makes up her apotropaic or euphemistic 
name-title ( shm.t ), a repetition that includes the shielding of the vic¬ 
tim in the name of “Power” [pi shm pi rmt). The Egyptians invoke 
Sekhmet by indirect and tentative means, which befits her danger¬ 
ous double nature. 

When were the various spells for stilling the Sekhmet sickness ( jld.t) 
performed? The Epagomenal Days—the hot core of the year—require 
the most fervent petitions, 163 but the ceremonies continue throughout 
the year: “De telles ceremonies avaient lieu pendant toutes saisons. 
La majorite des formules ne font pas reference aux epagomenes 
et apprehendent les maux redoutes comme pouvant flapper tous 
les moments du cycle annuel, depuis la journee jusqu’a l’annee 
entiere” (464). 

The papyrus presents just such a ritual cycle in miniature, with 
invocations at sunset, midnight, and dawn. Specifically, the papyrus 


163 Yoyotte, “Sekhmet hier, Ouadjyt aujourd’hui,” RHR 200 (1983), 464. 
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refers again and again to a particular date: rn hrww j.pn (on this spe¬ 
cial day). The special day reflects the date on which the accounts 
of the Register of tms.w fall due. The Register records the annual 
measure of human error and is the concrete assurance of punish¬ 
ment—pain or death at the instance of Sekhmet “a une heure deter- 
minee” (464). The day of accounting reflects Yesterday: the day of 
birth and Fate’s red tally. (The epagomenal days are all birthdays 
of gods; hence all are Yesterday.) The outpour of jld.t at the hands 
of Sekhmet’s messengers answers the balances of tms.w. Yesterday 
meets Today on the date (sp tpj, First Time = Yesterday) on which 
Osiris again sinks under the water. It is the end of time and its 
beginning; Sekhmet’s Book of the End of the Year and Bastet’s Book 
of the Beginning of the Year; the Divine Birthdays and New Year’s. 164 
The expression m hrww j.pn does not, therefore, signal the calendar 
date on which the ceremony is to be performed; rather, each per¬ 
formance looks back to that special day “outside” the calendar—at 
the cusps of morning. Osiris of Yesterday must suffer “until Thoth 
shows up” [si ml c .n[—f ]) to begin the ceremony. His arrival notion- 
ally corresponds to that ideal 1 Thoth, when sun and star, in bright 
conjunction, fill the horizon. 

Our text, like Invocations and Seven Arrows, comes from the tem¬ 
ple centers of Upper Egypt. The tripartite formula of protection, the 
punishment of the four historical enemies of the king, the blessing 
against tms.w jld.t , the coronation title pl shn nj hw.t-hrw , and the 
shielding of the “anonymous name” with the name of Power [pi shm 
pi rmf), all suggest an origin in royal ritual. Yet the text notably dis¬ 
tances itself from the temple centers, none is overtly mentioned. 
Why? Because it is a summary of (Theban?) royal ceremonies for 
private performance outside temple walls. The spell operates outside 
the official cult, while retaining efficacy by virtue of its origins. The 
official cult blesses, or activates, the power of hkl in our little spells. 
Free of any particular tie to temple or city, the papyrus bespeaks 
an itinerant ceremony—all the way to Oxyrhynchus. The beauty of 
the allusive lines, even lemmata, of which it consists and from which 
it draws its magic, ensured its survival. That the spell constitutes Page 
One of a traveling lector-priest’s grimoire shows its cultural value to 


164 See ibid, on the “fiscalite nemesiaque” of the Books of tms.w and the End 
and Beginning of the Year. 
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the priestly remnant in Roman Egypt: its efficacy, in the eyes of its 
owner, is beyond dispute. 165 Even at the end of history Osiris over¬ 
comes his enemy. 


Lines 52~3 hrww pn 

The Demotic spelling of the demonstrative morpheme pn, present 
twice in lines 52-8, differentiates it from its Old Coptic counterpart, 
the late (perhaps archaizing) Egyptian demonstrative morpheme j.pn 
(hrww j.pn), which occurs throughout the papyrus. That two realiza¬ 
tions, in distinct graphic systems, occur for what seems to be a sin¬ 
gle expression, “today” (hrww j.pn, hrww pn), is puzzling. But Demotic 
also distinguishes the two forms: the spelling of j.pn markedly differs 
from that of pn. m 

But even the Demotic spelling of the demonstrative pn in the 
Ptolemaic Sacerdotal Decrees slightly differs from that of lines 52—3. 
A version of the Canopus Decree from Kom el-EIisn shows a dot 
at the bottom left of the pn (a vertical with an upper right-curving 
fork); the papyrus shows an oblique mark (like an acute accent) above 
the pi or pn. I favor the reading pn for lines 52~3 but acknowledge 
other possibilities: plj, which takes three hatch-marks at the bottom 
left of the forked sign; and j.pn, with the “acute accent” writing the 
prefixed j. 

The papyrus’s abrupt shift from Old Coptic to Demotic in writ¬ 
ing the demonstrative morpheme, together with the apparent loss of 
the archaizing j-prefix (j.pn, pn), signals a shift in function too. The 
shift marks the separation of the temporal setting of the body of the 
spell from that of the rubric-like stage directions in its last lines: 
“Recite the spell against pain today. Ele stands. . . today (both: m 
hrww pn)\ ” The repetition of the phrase m hrww j.pn in the body of 
the spell specifies the “today of performance” of the archaic rites: 
“on this special day of renewal.” In subtle contradistinction, m hrww 
pn signifies a today outside the period (sp tpj) in which the ceremony 


165 I’m drawing on Frankfurter, Roman Egypt, Chap. Five, “Priest to Magician,” 
198-237. Frankfurt discusses the Old Coptic texts from Thebes, a “priestly litera¬ 
ture,” on pp. 228ff. 

166 See Simpson, Sacerdotal Decrees, 188. 
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unfolds: a time out of joint whose repair the spells hasten to ensure. 
The closing lines, as if both prologue and ringing conclusion, serve 
as the temporal frame of the tripartite ceremony, the purpose of 
which is the healing of “this everyday” time. The scribal sign-off 
hints at a safe return to the normal calendar of the work-a-day world, 
since all things now, thanks to ritual, have been set right. In a leap 
from the season of ceremonial to the water clock on the porch, the 
prepositional phrase m hrww pn , in distinctive Demotic brevity, sig¬ 
nals the end of the document in continuance of blessing. 


PART TWO 


The four chapters that make up Part Two are those which I consider 
to be too large for comfortable inclusion in the annotated commen¬ 
tary. Yet, when placed apart from the other commentary, rather than 
being rough outliers, these chapter-blocks, which bear the thematic 
burden of the ceremony, flow together in thought and argument. 
Chapter One treats the several Ram-and-Ewe spells that present 
generic correspondences to our own. Chapter Two takes up the idea 
of the Ram as “Enemy of Osiris” and considers both the plain and 
ironical sense of that epithet. In the ceremony “Enemy of Osiris” is 
a special, protective name for the god himself. Chapter Three com¬ 
pletes the idea of enmity—its punishment—as marked out by fate. 
Chapter Four closes on a note of propitiation. As the ritual courses 
from sunset to sunset the wrath of Osiris finds appeasement in the 
healing of the victim. The nature and names of the Enemy of Osiris, 
the guise of enmity once thrown aside, now unfold unto blessing for 
the victim of the “Ram, Rebel against Wennefer, Enemy of Osiris.” 


CHAPTER SIX 


THE RAM 


jw sr m hdb m jmnt.t 
bd'—f snk 
r psd m nbw 

Truly! 

It is the Ram in the image of one who is felled in the West, 
when he brightens the darkness 

and explodes in golden splendor! (Bab el-Abd = IVb. Ill 462, 12) 

snk tw mt=k spd.t 
mn‘.t=k js jmj. t ih.t 

May Mother Sothis nurse you, 

even your wetnurse, who is in the horizon (CT I 17d-e). 

From the late Ramessid period on, we everywhere rind spells call¬ 
ing on lambs and their dams. 1 “O Lamb (j sr), Son (or Twins) of 
a Ewe (sl(.wj) sr.tf launches a Ptolemaic spell against snakebite, 2 
“Son of a Ewe” being a bright (binary) star in that dazzling, seven- 
star constellation of the Egyptian heavens known as the “Ewe.” 3 Such 
charm has the Ewe of Many Stars (m sbl.w c s>) that it suffuses the 
darkness with light. 4 (So Re awakens the dark Netherworld at his 
setting.) 


1 Von Lieven, Esna, 64; Fischer-Elfert, “Papyrus demot. Rylands no. 50. Ein in 
den Edfu- und Dendera-Mammisi wiederverwendeter hieratischer Zaubertext,” 
Enchoria 22 (1995), 1-15; Borghouts, “The Ram as a Protector and Prophesier,” 
RdE 32 (1980), 45; Brashear, “The Greek Magical Papyri” in Rdmischen Welt, 3599, 
under opto and oicnapct), and 3598, under aepTuox pom opto. 

a Ny Carlsberg Glyptotek AEIN 974 and BM 190: Borghouts, RdE 32 (1980), 
43f.; Osing, “Zu einigen magischen Texten” in Studies Kakosy. See also Fischer-Elfert, 
Enchoria 22 (1995), 7. 

3 Brugsch, Thesaurus I, 140. These stars belong to Capricorn and Aquarius, 
Neugebauer and Parker, EAT III, 168ff. At Esna (Esna C), the Ewe has twelve 
stars; the Ram, here and in all other Ptolemaic Temples, one, Sauneron, Esna IV. 1, 
14; Neugebauer and Parker, EA T III, 144f., describes the (often fearful) iconogra¬ 
phy of Ewe and Lamb in the later temples. 

4 Osing, Tebtunis I, I, 195, notes the rubric sps . . grh (die nacht erleuchtenfd]) that 
in one place (10, 10) follows the phrase m sbl.w c sl (consisting of many stars): Does 
it refer to the Ewe? to the stars generally? or does it name a treatise on astronomy? 
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The first question, then, is whether cpo in our papyrus names 
the ram or the ewe and what difference does it make? Osing 5 fol¬ 
lows Crum in reading cpo as sr.t (*z 'raw. 7), the Ewe. The ewe pre¬ 
sumably also appears in the so-called solar trigram 6 srp.t-mlj-sr or 
-sr.t (Lotus Leaf-Lion-Ram or -Ewe), but *z~'raw (ram) fits the Old 
Coptic and Greek spellings of the trigram as closely as does *z''rawft. 

Perhaps the invocation in Spell One simply abbreviates the name- 
title sr si sr.t , a name consisting not of two elements (mother and 
son), but three, and which thus recalls the divine triad of mother, 
father, son (sr = wsjr; si — Horns; sr.t — Isis)—and even reflects the 
family of stars: Sah (Osiris as Orion), Soped (Horus as Morning 
Star), Sothis (Isis as Sirius). 7 But which member of the Osirian fam¬ 
ily does the abbreviation name? No matter: either way it names 
“Osiris.” The name is notably both tripartite and palindromic: it 
three times invokes Osiris (by metonymy: sr.(f) and s( = wsjr) and, 
as palindrome, works a magical rhythm redolent of the shaking of 
the sistrum 8 (shm, sss.t — s-s-s) and the beat of the tambourine 9 (sr m 
sr, cf. Latin susurrare, susurrus, to rustle, a whisper). The music has a 
double purpose. It throws a protective forceheld about passive Osiris 
while, at once, stirring the god from his deep sleep. At Dendara 
Anubis beats the tambourine (sr.n—j m sr) before the mummy of Osiris 
at dawn, in the divine morning (m hd-tl m dwl ntrj). 

1 

And what is the sr? sr is the generic name for domestic sheep (Ovis 
aries), flowing to Egypt in two waves: the 0. a. longipes palaeoaegyptiacus 
(Predynastic) and 0. a. platyura aegyptiaca (Middle Kingdom). 10 The 
long-hair longipes boasted corkscrew-horns—according to scientists it 
answers to bl. The younger, wooly ram has ear-curled ammon-Horns. 


5 Osing, Papyrus , 50. 

6 Ryhiner, “Trigrammes pantheistes,” RdE 29 (1977), 125—137. In the Demotic 
Magical Papyrus (Col. I 12) the solar trigram attaches to the king: “I am the 
Pharaoh Lion-ram; Ram-lion-lotus is my name,” Griffith and Thompson, Demotic 
Magical Papyrus, 22f. 

7 As clearly set forth in Ian Shaw’s introductory essay to The Oxford History of 
Ancient Egypt, lOf. 

8 PtL, 902. 

9 At Dendara (X 315) the tambourine is an instrument of Osirian invocation. 
Is the papyrus to be sung to the accompaniment of the tambourine? 

10 Osborn and Osbornova, Mammals, 192—94; Houlihan, Animal World, 22. 
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By the early New Kingdom only these “Ammon-Horns” remain. 
Depending on their antiquity, Egypt’s ram gods take the form of 
either 0. longipes (Khnum, Harsaphes, the Mendesian ram) or 0. 
platyura 11 (Amun). The sun assumes the form of a man crowned with 
a corkscrew ram’s head {hr nj sr or tp r c w) upon taking up sojourn 
in the Netherworld, imagery that “hier nichts mit Amun oder Chnum 
zu tun hat,” 12 however often mislabeled. 

How, then, shall we picture the sr of the papyrus? As the ram¬ 
faced sun? According to Kent Weeks even the explicit evidence of 
labeled reliefs that name plants, animals, and so on “can be terri¬ 
bly misleading”: 13 

If we are correct in assuming that the word immediately above the 
representation of an animal is in fact its generic name and nothing 
else (such as the name of the animal while it is engaged in certain 
activities, or the name of the animal at a certain stage in its life), then 
we may be justified in saying that the figure in our relief is an x, and 
that * is the semantic equivalent of the English y (63-4). 

And: 

There are still many lexicographical cases in Egyptology where we 
remain uncertain that x is to be translated, for example, as ‘duck,’ 
‘Oxyura leuccocephala Scopoli,’ ‘drake,’ ‘duck especially fattened for 
a funerary offering,’ or some other word or phrase (64). 14 

So when is sr a generic name and when, if ever, does it correspond 
to a particular ritual act or stage in life? Does “Son of the Ewe” refer 
to a suckling lamb: O Lamb, young of the Ewe? Or does “son,” 
following Afroasiatic idiom, mean “possessor of”?—the ram now 
himself mature and in full possession of “her”(!) powers (her magi¬ 
cal substantiality: her milk). Is this milk-lamb-now-ram really the 


11 Khnum “bore the horizontal horns” before the Twelfth Dynasty: “Later these 
horns were replaced by the ammon-shaped horns,” Osborn and Osbornova, Mammals, 
194. 

12 Hornung, Pfortenbuch, II, 55. 

13 Weeks, “Art, Word, and the Egyptian World View” in Egyptology and the Social 
Sciences, 63. 

14 “Charles Kuentz, for example, in his thorough study of the term smn, con¬ 
cluded that smn should be translated as Chenalopex Aegyptiaca. A re-examination 
of his evidence, however, suggests that smn did not always indicate a particular 
species of goose, but referred rather to a goose that had been selected for certain 
magical and religious ceremonies. The goose might usually have been what we 
would call Chenalopex Aegyptiaca, but the significant attributes were the functions 
the smn was to serve and the context in which it was used,” ibid. 64. 
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Enemy of Osiris? He rockets from lamb to tup-hogget to mature, 
magical tup in the twinkling of an eye—so much for Weeksian “stages 
of growth.” “Ram, Son of the Ewe” is a mislabeled but shorthand 
way of expressing the power of a god who is now possessor of (Isis’) 
magic: Suckling Lamb, Young of the Ewe = magically charged Ram. 

Aristotelian classification flags: in labeling the longipes bl, the zoologists 
eiT. bl is a special designation for divine rams (Wb. I 414), a spiritual 
entity, never the ram in the yard. 15 We come closest to the identity 
of the divine bl -ram by means of its correspondence to the 6=-spirit, 16 
for in Egypt name and nature are one. “The ba ,” says Erik Homung, 
“plays a role in every kind of metamorphosis.” 17 It is the energy nec¬ 
essary to bring about an existence without let or hold. Now Re can 
even reunite with his own corpse at will. Nothing in Egyptian thought 
compares with the Ba: it constitutes a fullness of being. 18 

Why is the sun in the Netherworld (or Duat) the Ba, and not 
merely sun? The name suggests a shielding—placing “Re” at a 
remove from the dangers of the night. Or might it suggest an increased 
attainment of power and mobility for the sun, who takes on strength 
as he faces the winding gradient of the Duat? The sun, in dimin- 
ishment, lingers on the horizon, and is irretrievably gone. The Ba, 
as the Coffin Texts say of Re, is Tomorrow; without the notional 
supports of the Ba, Re collapses into the whirling draw of the 
Netherworld “sans everything.” 19 

According to New Kingdom hymns the sun shines in the heav¬ 
ens thanks to its Ba. 20 That is, it shines m —“in, by, through, and 
as”—Ba, yet the name of the day sun is Re or Eye of Re, never 
Ba. Despite the visible Ba-nature of the sun by day, the special name 
“Ba of Re” uniquely identifies the sun by night in the renewal of 
its dark counterpart, the corpse. 21 The solar energy that drenches 


15 There is no bl.t-ewe: the Hathor cow’s head {bl.tj makes up a counterpart to 
the divine ram. 

16 Hornung, Idea, 179. 

17 Ibid. 183. 

18 Kees, Gotterglaube, 46, calls the Ba “kein Teil des menschlichen Wesens,” but 
a “Ganzheitsbegriff,” the complete self-standing person. 

19 Compare the topos of Re, at the verge of the Netherworld, as an old man lean¬ 
ing on a walking-stick. 

20 Assmann, Tod und Jenseits, 123ff. Gf. Assmann, Lieder, 41: “gilt auch die Sonne 
selbst, und zwar die Tagessonne, als Ba des Sonnengottes, d.h. seine wahrnehm- 
bare Verkorperung.” The solar fullness (or Ba-nature) makes manifest only by day; 
the “Ba of Re” belongs to the night. 

21 Zabkar, Ba, 39. The name of the ram god Herishef in the CT unites solar 
and telluric features: “The one who is over his Me.” 
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the world becomes the visible realization of that struggle for renewal. 
Sweeping upward from death, “Ba” names the restoration of light 
(BD 162): “Truly he is the Ba of the Great Corpse at rest in Heliopolis. 
srp.t-mlj-sr (Lotus-Lion-Ram) is his name. Ih-hpr-jlw is his name too.” 22 
An acrophonic reading 23 of the solar trigram Ih-hpr-jlw yields ?h=j: 
“May I become Ihf that is, “glorious in radiance.” Here is Anubis 
with his tambourine before the inert mummy. 

The Ba of Re has both quintessential and physical characteristics. 
The Netherworld Books label the night sun simply “Flesh” ( jwf ). 
Unseen in the inchoate regions of night, the sun persists as a phys¬ 
ical 24 presence (“ein durchaus stofBiches Prinzip”). 25 The Ba is a 
special physical body suited for transcendent environments in which 
the earthly body cannot stand. 

The Netherworld Books of the New FLingdom also label the night 
sun “sr” (Amduat I; Litany 26), the ram being the animal whose 
qualities most nearly approximate the unspeakable reality of the sun 
in another world. The paradox and mystery of the sun at night is 
m sr , “as, in, and through a ram,”—and through a gate. 

The Netherworld is rhetorically rounded by a gate; and what 
goes on ( jrr—f hprw ) within that gate is m sr (Amduat I, Middle 
Register, 11): 26 

c rr.t tn 

PP 

ntr pn hr 27 =sn m sr 2S 
jrr—f hprw m-ht 

C PP 

c rr.t tn 


22 Yoyotte, “Chapitre 162 du Livre des Morts,” RdE 29 (1977), 197, 200. 

23 Ryhiner, RdE 29 (1977), 133f., proposes a threefold hermeneutic for the tri¬ 
grams (I transpose her headings into English terms) Acrophonic Readings ( smsw); Logographic 
Readings ( srp.t-mij-sr ); Thematic or Global Readings (Universal Sun: Chepre, Re, Atum). 
For smsw , cf. the trigrammatic “Namensreihung Hor-Semsu-Re” in CT VII 430c, 
431b = Altenmiiller, Synkretismus, 104. Additional decoding can be induced by means 
of Homophonic Readings: mlwj (to renew) for mlj; wsjr for sr; sr p.t (Prince of Heaven) 
for srp.t (the final -t is strong). 

24 A blurred border also obtains between the physical and the quintessential in 
the Egyptian conception of power, as expressed by hkl, Ify.w, and shm. 

25 Hornung, Nachtfahrt, 19-20. 

26 Hornung, Texte gam Amduat I, 133-4. 

27 The proximity of the words hr and sr recalls the appearance of Re in the 
Netherworld as hr nj sr. 

28 The giraffe (sr) determines sr in witness RVI. 
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About the gate (or Gate One): 

god passes its guardians in the form of a ram (or, as does a ram). 

That which the god makes is shapes after he passes the gate. 

The wording of the Egyptian exploits a measure of ambiguity in order 
to signal the ram as both one and plural. Hornung’s reading (“Er ver- 
wandelt sich in einen Widder, wenn er diesen Torweg passiert”) focuses 
on a single act of shaping: that of the sun when he assumes form “as 
a ram.” 29 The common expression for transformation is, after all, jrj 
hprw m (HP. Ill 266, 15-6), which means, “changing into something ’ 
= one form changing into another form. But where the sun swims 
into view, I see plurality, a “changing into everything ’: “That-which-he- 
bodies-forth ( jrr — f) is (as = rri) shapes (hprw) upon entering the Gate 
as a ram.” Of fruitful nature, 30 the solar ram takes the “shape of plu¬ 
rality,” even in the Netherworld. The careful construction of the words 
puts the rhetorical stress on the contrasted pairing (m sr versus jrr—f 
hprw) that expresses both the change of Re into ram and the plural¬ 
ity of the ram as fruitful maker. The rhetoric unlocks the mystery of 
the Netherworld as the change of one into many: the falling sun, 
frozen as a compound in one, sets into a luxuriance of being. 

“That which he makes is a shape” shows the standard reading of 
hprw (\Vb. Ill 265-6) as a singular noun (just as hkl(.w) is always 
“magic,” although “magics” better unpacks its meaning). The trans¬ 
lation “shape” is a mere convenience; the Western idiom has no 
ready equivalent for a word of such ontological liquidity, hprw signifies 
neither the singular nor the plural but the unstable, often imper¬ 
ceptible, passing of one form into another—like cinematic flash frame 
images. The Egyptian take on reality is Heraclitean. 31 

The First Gate is the horizon (yh.t), or the temporal transition when 
Re passes “over” its guards in the shape of a ram. As the hymn of 
the Twelfth Solar Hour at Edfu (III 228 32 ) says: 

c k=f jmnt.t hi'j r dwl.t 

hpr ntr c > m hr nj sr 

He will enter the West and descend into the Duat: 

god will assume a ram’s face (or become the ram-faced). 


29 Hornung, Unterweltsbucher , 64. 

30 Hopfner, Twrkult, 90, remarks the ram’s fruitful nature. 

31 The Egyptian word for history, hprw.t (das Geschehende, happenings) shares the 
same sense of flow. See Assmann, Ma‘at, 252ff., 262. 

32 See Assmann, Lieder, 63 n. 101. 
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From the instant he plunges over the gate Panta Rhei\ “that which the 
sun produces is a fullness of shapes ( hprw ).” The setting sun in Amduat 
I transforms night into a living sphere that analogically mirrors the 
biosphere of day; so the solar ram of the papyrus inimically intrudes 
into the chthonic realm with an animating blast of light. Lines 46—7 
aptly describe the descent of the roistering, rebel sun in order to 
work a shaping within (or out of) darkness ( r hpr m kkw-nnw, cf. Edfu 
III 35, 4—5: r hpr m nnw — r msj.t m m.t, to bring forth the Nethersky). 
Entrance into the Netherworld produces a counter-cosmogony: a 
dawn at the threshold of dusk. 

Entrance is not a stable event. The ram symbolism plays out in 
a moment of transition that at once prefigures the sun’s passage 
through each successive gate of the hours, multiplying shapes as it 
goes. The threshold event unfolds as an explosion of shapes, even 
as the successive gates come round, ring-like, to the First Gate. The 
lines describing the passage of the ram sum up the entire Book of 
What is in the Duat ( jmj-dwl.t , Am-duat) or, in other terms, the 
Book of What is in That Gate. 

In naming the Ba of Re “sr” Amduat I links and so enlivens the 
sun with the natural qualities of the ram, the ram’s fruitfulness being 
symbolic of plurality and transformation (both hprw). 33 Specifically, 
sr signals the first event or gate in the dramatic unfolding of being. 
Passage through that gate answers to passage through the ram (like 
Odysseus in the cave of the Cyclops). The First Gate of Night com¬ 
prises a grand circle: sr names not the gate alone but the inward 
shaping of life (of which the bizarre netherworldly shapes are but 
types and shadows of those above—Plato’s cave). For the Egyptians 
sunfall is only sunrise in another world; the name of the nocturnal 
sun (jwf, flesh) labels no shadow but a reality as penetrating as the 
day sun. 

If b3 adequately serves to name the fruitful nature of the ram, 
why is the text so particular in calling the sun sr? Because sr bridges 
the chasm of night and day, like a torch that lights the darkness 
(sr and nsr.t, flame). In Amduat I sr connotes brilliance, what the 


33 Assmann, Re und Amun, 203f., lists the places in which bl and hpr occur together 
and also cites one coincidence of sr and hpr (sr " hprw, Litany 26). sr and hpr occur 
together in the following places: Amduat I, Amduat VIII, Litany 26, Edfu III 228, 
and the Nectanebo box trigram. 
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Hymn of the Twelfth Solar Hour at Edfu (III 228) terms tkl-hr 
(torch-face). More exactly, hr nj sr — *hr nsr.t names the force that 
cuts the earth and pierces darkness (wbi kkw ); or as Amduat I so 
allusively encodes: When the god crosses over them , their faces ( hr—sn 
~ hr.w—sn ) appear ( m ) ram-like (or brilliant)” ( c pp ntr pn hr—sn m sr). 
The cavern and the face momentarily mask the light of day: And 
from the forlorn world his visage hide,/stealing unseen to west with 
this disgrace. 

The gate is the place of separation and decision. Of Osiris-Khonsu, 
“Great in respect of the power in his body” (a manifestation of Osiris 
as Luminary of Night, either Sun or Moon), CT IV 66e-g says: 34 
“There exists no mooring (death) for him in that Day of the Ram(s), 
when the seed was snatched from the hand of that Akh (Thoth) at 
the time of his decisions” (jwtj mnj n—f hrww pw nj srj.w m nhm st.t 
m- ih pw m wpj—f). Seth challenges Thoth’s decision for the legiti¬ 
macy of the Osirian line by theft of Osiris’ seed. The theft parallels 
Seth’s murder of Osiris, an act that effectively ends Osiris’ dynasty 
in the first place, Horus being as yet not conceived (did Seth kill Osiris 
on his wedding day?). Yet, like the fruitful ram who multiplies shapes 
in the face of solar extinction, Osiris triumphs on the Day of the 
Rams, it being that day on which Osiris cannot “die”: both the day 
of Osiris’ posthumous conception of Horus and that on which the 
legality of the conception, and thus the dynasty, is confirmed at the 
divine bar. Day, not night, is the heritage of the Osirian ram. 

The New Kingdom Litany of Re (26) also presents the solar ram, 
great or manifold of shape(s) (sr c > hprw ): 35 

hkn n=k r c w 
klj shin 
ts tp 1“ wp.t 
twt js sr 
“j hprw 


34 Faulkner, CT I, 228 and n. 6, who takes the animal hide det. as “a corrup¬ 
tion” of the flaming-torch, reads the sequence hrww nj sr(j.w) as hrww nsr (Day of the 
Flame). I like Faulkner’s misreading because it evidences a sophisticated, underly¬ 
ing wordplay, on the part of the Egyptians, linking both the words sr, nsr.t, and st.t 
and the idea of the unquenchable fruitfulness of Osiris as ram. (The correspon¬ 
dence of the divine seed to the power of light is a well-known universal, Eliade, 
Occultism, 93-119.) The pairing hrww nj sr.w and hr nj sr suggests that the ram has 
a fiery face of sunset. 

35 Flornung, Sonnenlitanei I, 31. 
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Praise to thee, O Re, 

High and Powerful, 

Exalted of head, Outspread of brow. 

You are the Ram, 
the Manifold of Shape. 

= cc is the reduplicated stative of the verbal root > c : l c + > c (lit. spread 
out, spread out). 36 3 a wp.t thus lavishly exaggerates the forever-unfurling 
corkscrew-horns on either side of the head (or, more simply, hr nj sr). 37 
Otherwise unattested in this spelling, 3 CC also finds a surprising phono¬ 
logical match in the root rd (to grow: the correspondence of 3 and 
r; c and d), 3S which also describes ornaments that spring from the 
head (Wb. II 463, 4). 39 

To sum up, the nocturnal sun is ram-like (m sr) in at least three 
ways: in richness of shape, in the majesty of its horned brow, and 
as leader of the divine company of varied shape (the mixed probata) 
into the world below ( ssm ntr.w r dw3.t). 40 The triple theme is fitly 
joined together: the undulating horns, branching from the base of 
the head (wp.t), form the stand of Osiris’ Atef Crown and, as they 
spiral outward in shapely and luxuriant growth, become nature’s 
token of hprw. Evidence for so reading nature comes from a variant 
(RIV) in which hprw (in the phrase sr c 3 hprw) takes the sign of the 
horn (FI6). The unexpected determinative signals a reinterpretation 
of “Ram who is great in respect of his shape(s)” as “Ram who 
boasts (cf. c b c ) the fruitful horns—and Atef Crown.” In Egypt the 
majestic displays both overflowing abundance and ostentatious orna¬ 
mentation: the glory of the sun—now with just a hint at the majesty 
of Osiris too. 41 sr and hr nj sr signal the unfurling (hprw) of the 
nocturnal, Osirian sun (m sr, m *wsjr), complete with the fruitful 


36 Cf. Wb. 12, 13; 3, 3. 

37 Cf. Ibid. II, 65, 107 n. 75. 

38 Loprieno, Ancient Egyptian, 31, sets forth the evolution of the pharyngeal phoneme 
ayin from the voiced apical series. 

39 “‘Wachsen’ aus dem Haupt des Tragers.” Cf Hebrew r-d-d and r-d-h (tram¬ 
ple, lriph. spread out). Brown, Lexicon, 757; and a verb of sleeping, r-d-m, 758, which 
matches l“wj, “w (sleeping, Wb. I 3). 

40 BD 29b ( Heart of Cornelian ) features and defines the (1) Benu, depicted in ram- 
shape, as the (2) Ba of Re, the (3) Leader of the divine procession to the Netherworld. 
Here is a tripartite solar-Osirian ram, bnw-bl-ssm (b + s = bs, to lead, introduce). 

41 “The horns mean the conjunction of the Sun and the Moon in the constel¬ 
lation of the Ram”—Porphyrios (. De imaginibus) so interprets the image of Khnum, 
Kakosy, “Prophecies of Ram Gods,” AOASH 19 (1966), 354. 
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Atef, 42 into his brilliant day-form of Chepre ( hprr ). Another New 
Kingdom hymn 43 —cutting to the chase—names the setting sun not 
hr nj sr but hr nj wsjr. 

dwl=sn tw 
spr r—sn 
m hr pvo nj wsjr 

May the Datians praise you 
at your arrival among them 
as that Face of Osiris 
(or in the guise of Osiris). 


2 

From the New Kingdom on the Egyptian scriptures and iconogra¬ 
phy also describe the ram as a star and, especially, solar Ramstar 
(and, once, Lionstar = Dendara C). At Dendara (B) the decan s>- 
sr.t is depicted as a ram bearing the sun’s disk on his horns; at Esna 
the decan is the solar disk, the Manifestation of Wrath in which the 
enemies burn. 44 

The ram’s horns-and-Atef are a fit symbol of solar splendor, but 
in the depths the sunshine shrinks to a single point of light, the 
dimly glowing breath of the uraeus on the solar forehead. The soli¬ 
tary beam suggests starlight and recalls the Amduat’s Fourth Flour 
in which the heavenly lights are revealed. The contrast between the 
Netherworld and the sudden view, out of the depths, of the winged 


42 The globes on the Atef represent both the sun and the fruit of the ished tree, 
a sun-fruit that grows at the horizon, Hugonot, “Une particularite de la couronne 
atef d’Osiris a l’epoque ramesside,” DE 3 (1985), 25-8; Sowada, “Atef Crowns and 
Tuthmosis III,” DE 39 (1997), 85-7. 

43 Berend, Florence I, 99 = Assmann, Re und Amun, 85 n. 114. In the Ritual of 
the Four Balls and in the tomb of Ankhorsiese, pi hr nj sr hb.tj m=f (Ram-Face, 
whose name is Punisher or Protector) is an epithet of Osiris and of Re. The divine 
radiance or aureola repels the imprecations of Seth and forbids his approach, Goyon, 
“Les Revelations du Mystere des Quatre Boules,” BIFAO 75 (1975), 220; Borghouts, 
JEA 32 (1980), 45 n. 88. Once (in witness NY), 192: pi hr nj sr hb.ty rn-f r‘w. Once, 
190: pi hr nj sr ntj m hw.t bnbn nj m jwnw, which suggests the terror drat surrounds 
the image of the god in his solar shrine at Heliopolis. Witness Br reads (191 n. 3): 
hbt.t hflj nj m=f (cursed is the enemy of his name) a euphemistic instance of the word 
enemy. 

44 Neugebauer and Parker, EAT III, 145. 
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sun and starry host presents a coincidence of opposites. The sun in 
its night journey is really a distant star, a fact which explains the 
dim shaft of light it emits along the way. 45 

The idea finds striking expression in a chiastic couplet (Litany 

68): 46 


dn.tj p.t 
sbl nj dwl.t 

The one-of-the-jar (is now) in heaven (or is now Heaven), 

(It is) the Datian Star! 

“Datian Star” suggests the logogram of the Duat: the five-pointed star 
enclosed in a circle (or mouth of a jar?). Is the logogram a view of the 
sun at night? A view of the Solar Star is rare, 47 but a group of labels 
from a New Kingdom tomb (Ramesses VI), when read together, 
provides an instructive instance: 48 

hpj c k m-hn.t dwl.t 
sbl c k pij dwl.t 
sbl phr dwl.t 
r c w c k pij dwl.t 

Chepre: The one who enters the Duat. 

Star: The one who freely goes in and out of (that is, in respect of) 
the Duat. 

Star: The one who runs a circuit in respect of the Duat. 

Re: The one who goes in and out in respect of the Duat. 

The designation of Chepre-Re as the star that “turns a circuit” (phr) 
about the Duat darkly reflects the logogram of the encircled star. 

In Egypt ram and star share a name. 49 

bl (sacred ram) bl.w c nh.w (decans); hlbs (stars) 

sr (ram): sr, sjw, sjw, s ecooy sbl > sjw > s cioy (star) 


45 Hornung, Nachtfahrt, 66: “Hier, am Rande der Imhet und damit in tiefer 
Unterwelt, offnet sich unvermutet wieder das himmlische Jenseits, die Welt der 
Gestirne, die in den Unterweltsbiichem immer wieder aufleuchtet, denn die Nachtfahrt 
beruhrt auch die Tiefe des Himmels.” 

46 Hornung, Sonnenlitanei II, 119 n. 187. 

47 Seti I is the “Earthstar” (sbl nj tl), ibid. 119 n. 188. 

48 Darnell, Enigmatic Books, 689. 

49 Goyon, “Le feu nouveau du jour de l’an” in Hommages Daumas II, 338; 
Neugebauer and Parker, EAT I, 54 n. 36. 
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As Siegfried Schott notes, in his brief treatment of the Ba and ram 
on the Naos of the Decades, the correspondence of the bl- ram and 
the stars arises from the transcendence of the Ba, the immortal body 
that joins the heavenly company. 50 The decan stars in the Late Period 
are the “living Bas” (bl.w c nh.w). The Ba-nature also appears in the 
designation of the starry host as hits < hlj bl~s (May her Bas appear). 
bl even makes up the word for star (.sbl — s + bl). As for sr, by the 
Ramessid Period sbl, by metathesis and dropping the /b/, becomes 
sjw and accordingly forms a homophone with the generic name of 
the ram, variously spelled sr, sjw , or sjw. (There is no opposition 
between the sibilants r and s in Middle Egyptian.) The final /u/ in 
sbl has an even more complex evolution: in Late Egyptian metathe¬ 
sis often obtains between a penultimate consonant and final aleph 
(sbl): *si:b“ 51 > *si c a:b > *siu:w/b > cioy, and yields the outcome 
of final /u/ with the assimilation of the /b/ to /w/. 

Playing on the agreement in sound (sjw; sr, sjw, sjw) “avec grand 
art,” 52 the New Kingdom Book of Nut (E. II 36-7) reads: “all these 
rams [note the cow’s skin determinative, F27] that appear in the New 
Year’s sky with Sothis” ( nn srj.w r-dr hpr m p.t m 1 Ih.t hfi pj spd.t). 
A clear-cut, but bland, translation into Later Egyptian (E. II 37-8) 
speaks of “all these decan stars” ( nlj sbl.w nb.w: with the star logogram). 
Showing deeper art is the connotative (or cryptographic) writing of 
m pj bl.w (in the sallying forth of the Bas) in the same book (S. 9). 
The cryptogram for pj bl.w is a pintail duck (si) followed (pj — pro¬ 
bata) by three rams (bl.w), which nicely recalls the tripartite name sr si 
sr.t or “ram, ram, ram.” 

Among decans pride of place belongs to Sothis (Sirius), who ideally 
presides over the first decade of the year and unleashes the annual 
floods. The procession of Sothis through the Gate of the Year pro¬ 
duces (hpr) the starry worlds without number, and, accordingly, 
the phrase nn sjw r-dr , plus the verb hpr, recalls both the Gate of 


50 Schott’s keen observations about the symbolism of star (bl), ram, and mummy 
on the Naos of the Decades predate the underwater recovery of the lowest panel, 
which depicts a mummy on its bier, “Dekane” in Dekane und Dekanstembilder, 15. 

51 Osing, Nominalbildung I, 140. 

52 Goyon in Hommages Daumas II, 338; see further 343 n. 63. 
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Night and the designation sr hprw M of the Litany. The crypto¬ 
graphic writing of the goose and rams , in stately step, signifies the unfurl¬ 
ing of the starry panoply at Sothis’ first (sp tpj ) heliacal rising. 

As for the “ram-stars,” not only is the solar star the ram, there 
is a particular Ramstar (s> sr.t) in the constellation of the Ewe (sr.t). 
The inscriptions that name the sun “the star in the Duat” (sbl nj 
dwl.t) point to Re as the netherworldly ram, and further designate 
the ram as the central register in the Egyptian picture of the uni¬ 
verse (as also depicted in the Amduat’s Middle Register, which sets 
forth the journey of the night sun). Returning to the labels on the 
tomb of Ramesses VI, I now read: 

Chepre 

Ram 

Ram 

Re 

This compact coming-together of the images of the sun in the ram 
(or as “passage through the ram”) describes the solar Ramstar. The 
solar star? The name “Star in the Duat” plays on the name and 
notion of the sun as “Ram in the Duat” and so expresses the dou¬ 
ble reality of the sun at night as both fruitful and diminished, both 
ram and distant star. Conversely, in the Egyptian universe the plan¬ 
ets, and even certain bright stars, are sometimes known as “suns,” 
distant reflections of Re. 54 What we have here is the idea of the 
Duat as the night sky and the sun in its dark journey as a star by 
night, both if-spirit and ram. 

Before continuing, I wish to say a word about the pronunciation 
of sr, sjw , or sjw. The graphemic history of sr —like alluvium deposited 
over long stretches of time—extends from the Pyramid Texts to the 
Coptic Testaments and gives clues to the nature of the /r/- or /j 
or jw/-like phoneme: the Pyramid Texts attest both sj and sr; New 
Kingdom attestations are sr (Amduat, Litany), srj, srj , and sjw; the 
later texts attest variously (B, sw3, js.w) as do Demotic (sr, nl jsw.w) 


53 Compare the designation “Ram, Great in Respect of Forms” to the crypto¬ 
graphic sequence drat writes “Khnum” in his manifestation as a god of many shapes 
and qualities, Loprieno, Ancient Egyptian, 24. 

54 Brugsch, Thesaurus I, 78f. Re is i*w pw nb fw nb (that Re who is lord of every 
Re), 78. 
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and Greek (opco, o8pco, xpco); Old Coptic attests cpo, not to men¬ 
tion the odd spellings in the Tebtynis Onomasticon; and the dialects 
of Coptic, s ecooy, B eca>oy, AA2F ecxy, and fem. s ectu. 55 The variety 
in spelling suggests a glide that contrasts with the /r/-phoneme and 
which is either a semivowel or a lateral. Indeed the phoneme /j / 
is a palatal glide that approximates liquids and sonorants like the 
/r/-phoneme. These so nearly correspond that the graphemes for 
/j/ or /j + w/ sometimes accompany or even replace the <r>. 56 
The grapheme <r> clearly masks not two but three phonemes: /r/, 
/l/, and /j or j + w/. That the <r> masks an /l/ phoneme is well- 
established, the latter “originally conveyed by the graphemes <n>, 
<r>, <n + r>,” and lastly in Demotic by the new “<1>, a diacritic 
variety of <r> = /r/.” 57 In earliest Egyptian there is also an /r/- 
series, which has a phonemic contrast, later to vanish, of a uvular 
trill /R/ 58 versus non-uvular (dental) trill /r/. Adding to the mix, 
the aleph grapheme, not the <r>, writes the early uvular trill. 

Revenons a nos moutons. The decan stars 59 make up a calendar in 
which each star, in turn, governs a ten-day period, until thirty-six 
such decades complete one year. In its appointed time each decan 
rises over the east just before dawn and so begins governance of a 
decade. Opposing its decade of rising ( msj , to be born = birth) comes 
a decade of transit or culmination (tpj.t) in which the star appears 
at the meridian in the first hour (tpj.t) after sundown; this second 
decade ending, the star drops out of sight for seventy days, the period 
of snj—f dwl.t (It will encircle the Duat), in preparation for another 
decade of rising. 

The numbering of the decans depends upon whether we follow 
the true or an ideal ordering. Neugebauer and Parker, 60 following the 
Egyptian starclocks, head the list with the Upper Mat Star (tml.t hr.fy, 
Sothis (inobtrusively) would then come twelfth and, in their due 
order, the stars that together make up the constellation of the Ewe 


55 Hieroglyphs: Wb. Ill 462; Demotic: Erichsen, Glossar, 441; Greek, Paulys II, 
7.1, 524; Coptic, Westendorf, HIVb, 40. 

56 Loprieno, Ancient Egyptian, 31-5, describes the consonantal system. 

57 Ibid. 13.' 

58 Ibid. 242 n. 6: “which already in earlier Egyptian evolved into a glottal 
pronunciation. ” 

59 Neugebauer and Parker, EAT I, describes the decanal cycle. See esp. p. 41, 
for a summary of the three stages of rising, transit, and invisibility. 

60 Neugebauer and Parker, EAT I, 1-3, 24; see also Leitz, Stemuhren, 115. 
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and her Lamb number fourteen to seventeen. 61 If we sort the decans 
according to an ideal order, that is, beginning with Sothis as the 
first star, the stars of the Ewe number nineteen to twenty-two. 62 True 
or ideal, these series all name the same thing: the stars of the Ewe 
appear either just before or just after the number eighteen , which 
marks the midpoint of the cycle. If eighteen marks the midpoint, nine¬ 
teen must mark the point at which things, having hit a standstill, 
begin anew. (By analogy, the nadir of night marks the reunion of 
the sun with his own body in preparation for morning.) The nine¬ 
teenth decan looks backward to the ideal New Year’s heliacal rising 
of Sothis as it also heralds her return. The constellation of the Ewe 
thus heralds the renewal of the decanal cycle in Sothic glory. Further 
evidence for the numbers of the Ewe as Sothic comes from the Book 
of Nut (E. II 41), which places Sothis squarely in the middle of the 
stars: “The (Book of) bnn says: Sothis, there are eighteen stars after 
her and eighteen before her” (18 + 1 + 18 = 37). 63 Its view of 
Sothis as the middle star that divides the decanal numbers notwith¬ 
standing, the Book of Nut cites the Book of bnn as a proof-text for 
her temporal primacy at the ideal New Year. For the Egyptians 
Sothis marks, as she also correlates, both midpoint and head of the 
decanal revolutions. No surprise, then, to find in the Graeco-Roman 
picture, millennia later, the Ram as the cosmic Head Star: “der 
Dekan Sro auf dem Haupt des (als Gott aufgefaBten?) Kosmos sitzt.” 64 
The name of the papyrus’s third Osirian enemy, tpj.t, significandy 
means “that which belongs to the head (of the ram?),” being an epi¬ 
thet of ornaments like crown and uraeus. 

Nectanebo I’s Naos of the Decades also reveals the ram as Supreme 
Star. Each of its thirty-seven 65 invocations names a sole entity, “the 


61 These decans follow the “predecessor of smd” and are: smd of the sheep, sr.t, 
the sheep, children of the sheep, the one under the hind-part of the sheep” (smd 
sr.t, sr.t, si.up sr.t, hrj-fypd sr.t = 14-17), Neugebauer and Parker, EAT I, 24. smd 
means “Twinkler” or “Sparkler” and refers to the eyes of the Ewe (cf. Wb. IV 
146f.). 

62 Leitz, Stemuhren, 115; Neugebauer and Parker, £47TII, 110. The numbering 
of the stars of the Ewe varies slightly from place to place, ibid. 105ff. 

63 Neugebauer and Parker, EAT I, 55. 

64 Gundel, “Weltbild und Astrologie,” 69 n. 22. At Dendara the head of the 
image of Osiris, a cosmic representation, has the face of the ram: hr nj sr tp=f. 

65 The primes 3, 7, and 37 correspond to 37 + 37 = 75, which also equals the 
number of bp™ in the Litany—or the prime numbers of the sun. Goyon, “Nombre 
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god in the First Time” (ntr c > m sp tpj ), although the ensuing character¬ 
izations show distinct faces for each star. 66 A panel on the naos sums 
up the decanal cycle with five figures in descending order, begin¬ 
ning at top with a Ba-bird in the solar bark and touching bottom 
with a mummy on its bier. According to Christian Leitz the Ba-bird 
stands for a star at heliacal rising and the mummy, the seventy-day 
vanishing. 67 A lion-headed ram makes up the middle figure, and 
Leitz (lion’s head or no lion’s head) links it to the nocturnal sun. 68 
This special ram-form (which also recalls the depiction of sl-sr.t at 
Dendara C as a lion) stands for the limen (the Gate of Night) that 
separates visibility and rising from invisibility and staticity. The five 
figures, according to Leitz, present the cycle of each separate decan 
star, but also the decanal wheeling as a whole, the universal cycle 
of renewal. As the middle figure, the ram, in its face of renewal (m?j, 
lion = mlwj, to be renewed), links what is above and what is below, 
or what rises and what sinks, and thus collapses solar bark and bier 
into one theme of refreshment. From center outward, the face of 
the fruitful ram (hr nj sr ), in its revolutions, produces its thirty-six 
forms (fjprw). A like arrangement appears in the solar trigram Lotus- 
Lion-Ram that, when read as its tag ts-phr (vice-versa) directs, syn¬ 
tactically places ram not lion at the center of the unfolding universe: 
srp.t-mlwj-sr-sr-mlwj-srp.t. Ffomophonic decoding clears up the matter: 
The Lotus renews (s + mlwj) the Ram; the Ram renews the Lotus 
(— Prince of Ffeaven, sr p.t). The theme of renewal in the Naos and 
solar trigram recalls the final blessing of the papyrus: 

mlwj mn 

mlwj jb=f dmd.w bij vnwhm 

May So-and-so be renewed! 

May his whole heart be renewed in renewal unceasing! 


et univers” in La magia, 60ff., treats the symbolism of seven and its multiples. See 
also ibid. 63f., for discussion of the decan ph.wj-dwl.t (“l’astre median des Sept de 
la Douat”). 

66 Gundel opens his famous study Dekane und Dekansternbilder. “Wie die anderen 
Sterne so werden auch die Dekane in ihrer Gesamtheit als Gottheiten aufgefaflt 
und als 0eoi, d.i. die ‘36 Cotter’ oder einzeln als 6 0eoi;, ‘der Gott,’ bezeich- 
net,” 28. 

67 Leitz, Sternuhren, 115. 

68 Ibid. 
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in which the renewal of ram, heart (or center), and lion seamlessly 
combine. 69 

A counteipart to the lion-headed ram appears in Pakhet, the lioness 
of Speos Artemidos, a netherworldly shadow of the Ewe (the sr.t- star 
group or, more particularly, its alpha star = the Ewestar). 70 The Egyptian 
name of her lair-like shrine, in a deep wadi, sometimes takes the sign 
of a knife over a mountain. Fairman and Grdseloff transliterate the knife 
as sr.t (sharp), with mountain as topogram: the wadi is a “sharply cut” 
ravine. 71 Pakhet is the nb.t sr.t, “Lady of Sharp Ravine or Thorn, 
Ewe, or Star Valley”—take your pick. The name “Sharp Ravine” 
or “Sharply Cloven Mountain” (Gardiner reads “Thorn or Ewe 
Mountain” — sr.t- or sr.t-dw ) 72 nicely signals both forbidding topo¬ 
graphical features and shaip claws. (The Egyptian herbarium lists a 
plh-srj.t — Clawsharp or Clawthorn.) 73 The serrated, shadowy terrain 
is the setting of Pakhet’s nocturnal hunt, a dark mirror of the 
Netherworld. 74 

The spelling of the place name takes some nine forms. One of 
these consists of a thorn (M44, with the feminine ending -t) and a 
star, the normal spelling of spd.t (Sopdet = what the Greeks tran¬ 
scribe as “Sothis”). 75 Before the discovery of the spelling knife over 
mountain, students accordingly named Pakhet “Lady of Sothis.” As 
everyone now notices, the epithet “Lady of sr.t,” owing to its star 
classifier, plus knfe over mountain, 16 reflects the Ewestar {sr.t) as much 
as it does the Sharpstar {spd.t), the heights mirroring the depths of 
the wadi in analogical “sharpness.” The star name sr.t — Saret = 


69 Compare Urk. VI 75, 14: mlwj b! sr mnoj.tj (the lion-ram, the beloved ram). 
A nice chiastic wordplay links bl and sr and mlvoj and mrwj.tj. 

70 My discussion draws on Gardiner, Onomastica II, 90*, 277*; Fairman and 
Grdseloff, “Speos Artemidos,” JEA 33 (1947), 13ff, and De Wit, Lion, 339ff See 
also Aufrere, L’univers mineral I, 30f. 

71 Gardiner, Onomastica II, 277*, links this unusual writing for sr.t with “thorn” (sr.t). 

72 Thom = coYPi. 

73 Graefe, “Pachet” in LA IV, 641 n. 6. 

74 Like the zigzag tunnels of the Sokar Land. Assmann, Lieder, 215 n. 133, col¬ 
lates the topos Unterwelt im Tat. The Amduat’s Third Hour features a Bark of Pakhet 
sailing the night: “In der folgenden ‘Barke der Pachet’ vertraut sich der Gott als 
‘Der in der Erde’ der Lowin Pachen an [the Valley of sr.t], die in der ostlichen 
Wtiste Mittelagyptens verehrt wird,” Hornung, Nachtfahrt, 49. 

75 Wb. IV 111. 

76 The place of the “ravine” also falls under the classification of star. 
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Thornstar or Knifestar makes up a playful complement to spd.t as 
Thorn- or Sharpstar. The sharply glancing Saret is not altogether 
the gentle Ewestar; she is also the Thornstar: 77 the epithets collapse 
into one bright star (sjw). But Sothis’ shaip (spd) and thorny (sr.t) 
characteristics jar with the maternal ewe; that is, until we discover 
in the opposition of Ewestar and Sharpstar the shifting faces of Bastet- 
Sekhmet, sweet cat and fierce lioness. 

In step with the whole pride of Egyptian lionesses, Pakhet shares 
the sweetness of Bastet and Sekhmet’s ferocity. Indeed sr.t is never 
a “shaip” star but the sign of gentleness that speedily ascends at the 
moment of razor-edged terror (bite or sting). Pakhet of the deep lair 
is, at a bound, goddess of the celestial heights. The signature of knife 
over mountain further bespeaks the mysterious force of light, for it 
signifies a solar ray which, plectrum-sharp, plays upon the peaks 
even as it pierces the depths of the wadi. 78 All three signs, knife, thorn , 
and star, stand for the same thing—a glistening stab of radiance that 
cleaves the worlds. 

Danger-laden, the bright Ewestar climbs skyward to grace the pleas 
of humankind in an outpour of blessing (London Papyrus; pChester 
Beatty VII; pBM 10808). Of the “direct intervention of a decan con¬ 
stellation in earthly affairs,” Laszlo Kakosy observes: 

The deity associated with the constellation was Isis, and this accounts 
for its remarkable role in the magical literature. One would say, in 
the manner of the astrological texts of Late Antiquity, that there was 
a sympathy (cru|i7t6t0£ia) between the members of the Osiris-family and 


77 The Sharpstar is Sothis; the Ewestar, the brightest star of the constellation of 
the Ewe and the Thornstar, a rare name for Sothis. 

78 Nibley, Joseph Smith Papyri, 155ff, treats this motif in the funerary books. Pakhet 
herself is described (Gardiner, Onomastica, II 90* = Leps. Denkm. Ill, 158h) as fol¬ 
lows: pji.t wrf.t nb.t sr.t (= sr.t with knife det.) m hw.t=s jn.t-stl=s ds-dw (Great Pakhet, 
Lady of Sharpness, in her shrine, “Inaccessible, Trackless, or Secret Valley,” Mountain 
Cleaver)—all of which plays on the name, “Thom Mountain,” for her shrine, or, 
more likely, on “Sharp(ly Cloven) Valley.” As Gardiner notices, the last element 
(presumably ds-dw) is hard to read because it is written not with the knife but the 
hand ( d.t=s dw ): it is her clawed “hand” that cleaves the mountain. Cf. the spelling 
of “Lion” with the knife and the Ram with the hide in the trigram Lotus-Lion-Rani 
as it appears in the Demotic Magical Papyrus (these are explained as zodiacal signs 
for Leo and Aries = Griffith and Thompson, DMP, Col. 1/1.12). The spelling 
(zodiac aside) hints at a shaip act of renewal in the flaying of a ram, the ram’s 
skin being a symbol of renewal {mlwj, renew = mlj, lion. The Ptolemaic Temple 
depictions of these stars as transfixed by knives follows the verbal link between the 
name of the ewe and that of the thorn (or similarly sharp objects including, of course, 
bright stars). 
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this decan which was intensive enough to force the constellation to 
descend on earth. 79 

Osiris’ family does have a remarkable propensity for trouble. 

Spell Six of the London Papyrus opens by summoning a fiery 
exhalation (tiw) in order to purge Horns of skin disease (note the stage 
directions ): 80 

tlw pyj m d[d] 

IIIpyj m jwnw 
bs pyj mlIIII 
jw js.t ‘h c .tj hr jyn.w 
dwl.n=s jyim hrw 
[jnm mn si] mn.t 
sj.t hlj.t m p.t hr hrw js.t 
shr.w m dy.t s.t jn r‘w 
rdj.t jn wsjr sj nj mw 

Glowing Heat ascends from Busiris [Osiris], 

Fiery Exhalation ascends from Heliopolis [Re], 

Blaze ascends from [a third city and godhead = prob. bs + Hathor], 
Now Isis begins (or, is to begin) her wailing 
(after singing matins to the skin 81 of Horus), 

[even the skin of So-and-so, son of] Such-and-such a lady. 

Now the Ewe descends from the sky at the voice of Isis. 

Re then says, “This is all a painful lot of shrieking.” 

Now Osiris is supposed to pour water from a pool onto the skin of 
the sufferer. 

Besides herald, no active role belongs to the Ewe. The descent beto¬ 
kens merely the promise of aid; the subsequent pronouncements of 
healing belong to fiery, but bored, Re, and the cleansing waters to 
Osiris. The Ewestar, like the triple outpour of flames, symbolizes the 
heavenly response in time of trouble. And, like Sothis at the begin¬ 
ning of the Inundation, the Ewestar announces divine intervention 
in “history” ( hpj.t), that is, “unlooked-for distress.” At Kom Ombo 
the decan stars are the harbingers (sr, Wb. IV 190, 13—4) of all that 
is nfr (good), as in the expressions sr nfr.w and r sr nfr.w m tl dr—f 
(to proclaim goodness throughout all the land). 82 


79 Kakosy, “Decans in Late-Egyptian Religion,” Oikumene 3 (1982), 188. 

80 Leitz, Medical Papyri , pi. 128; I follow most of his readings, 55f. 

81 The skin of Homs is of solar texture ( Bb-sw.t). 

82 Gutbub, Kom Ombo I, 397 (f). Adolphe Gutbub finds the expression sr nfr.w 
“caracteristique pour les decans et les astres” as well as for the morning sun and 
the king at coronation or on progress. 
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Papyrus Chester Beatty VII vs. I, 1-4 again reveals the Ewestar 
as a token of deliverance: 83 

jnk srj.t ni prj.t m p.t 
prj.t hft sbl.w 

I am that Ewe (or Star) rising in the heavens, 
rising in front of the starry host. 

Or: I am that Ewe rising in the heavens 

and going forth in step with the rams (sbl > sjw). 

The spell unfolds as theater with props and deux ex machina: Horus 
cries out “Who are you?” at the appearance of the brilliant star, to 
which the goddess soothingly responds “I am the Ewe.” 

In another spell, Isis descends (hij) with the proclamation: “I am 
the Nubian (= Sothis: that is, I come from the primary cardinal 
point, the headwaters of the Nile). I have descended out of the heav¬ 
ens {hlj.n—j m p.t) and am come to drive away the poison that is in 
[Horns’] limbs” (vs. II, 3). Isis’ theophany, if we bring the two spells 
together, describes a circle of prj-hdj , the sign of decanal rejuvena¬ 
tion as heralded by the Isian Ewe. The verbal pair ( prj) hlj) also 
appears in Spell Two of our papyrus. Lines 19-20 feature a Spitfire 
(spd m p c w), who affords immediate divine intervention at the apex 
of danger; again, by means of disease-purging fires: 

hnj=s m shm.w=kllll 
hbs ntj m hh=k 
prj-hij 

spd(.t) m p c wllll 

It (the blessing) will alight, Ba-like, on your Earthly Image(s) (or Powers) 

while the lamp that is in your glowing breath 
darts light back and forth— 

O Spitfire! . . . 

In the papyrus, as in the Ewestar prayers, help goes full circle in its 
claims, in the power of light, hbs , originally “starlight” (hlbs), or even 
a name for “decan,” connotes fire, breath, and the word of power— 
and also Sothis ( spd.t) as fiery spitter. And like the renewing Ram-Lion, 
at midpoint of the cycle that holds forth release from the bier, the 
Ewestar signals escape. The invocations of the Ram and Ewe become 


83 Gardiner, Hieratic Papyri, Third Series, I, 61; II, pi. 36. 

84 So spelled. 
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efficacious (spd) by means of a link with the cycle {prj-hlj) of the 
decan stars ( hbs.w). 

The Ewe exemplifies a motherly tendresse that gently bespangles 
the sky. Isis thus presides over the Ewe Constellation, and Duamutef 
(= He praises his mother), over the Ram or Lamb star(s). 85 The 
helpless lamb draws constantly on the light and power flowing from 
the brighter Ewestar, Mother of Magic, in order to thrive. Still, as 
“son or possessor” (r >) of hfc>, sr s> sr.t, far from describing a help¬ 
less lamb, names the ram as claimant to Isis’ magical powers by 
right of birth. The same idea appears in the representation of the 
suckling child-king Amenhotep II, whose mother cow is smattered 
with green markings that look for all the world like stars. 96 

Many, if not all, of the Ram (Lamb)-and-Dam spells originate in 
the Ptolemaic mammisi, the temple nursery (Dendara): 87 

dd mdw 
jnd-hr=t blst.t 
msj-sr snk(.w)- m sn.tj 

Hail Bastet! 

Mother of (lit. Bearer of) the doubly suckled-lamb (or Lamb suckled 
of the divine twins). 

Grammatically, the invocation is a simple bipartite name-string, not 
a full sentence: 89 

msj + sr-snk(.w)-sn.tj 

Bearer of Twin-Suckled Ram. 


85 For Isis and Duamutef see Brugsch, Thesaurus I, 159. Star pairs as mother- 
and-son date from the PT. For Horus Sopdet, Kakosy, “Mannweibliche Natur des 
Sirius” in Festschrift Wessetzky II, 41-6; Anthes, “Horus als Sirius,” £AS 102 (1975), 

1 - 10 . 

86 Temple of Tuthmosis III (Deir al-Bahari), Houlihan, Animal World, 104, plate 
XIX. 

87 Cf. Fischer-Elfert, Enchoria 22 (1995), 4f. See p. 6, for all five versions of the 
Bastet-Ram spell; the anti-snakebite formula on a magical stela from Memphis marks 
a separate branch of the ram genre; pTurin 1993 and pBM 10808 are a third 
branch. The formula traces back to PT § 252b—c: “You (the king) are the black 
ram (sj, sr), son of the black ewe (which is bom of the olive oil (hellfarbig) ewe), 
being suckled at four teats.” 

88 Ibid. 6. The other, earlier, witnesses show the genitive marker: snk nj sn.tj (The 
one suckled by the Twins). 

89 Here a simple bipartite name (agentive perfective participle msj + divine name, 
yyie-and-Epithet) that is morphologically a perfective passive participle snk(.w). Cf. 
ibid. 9f. 
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The grammar thus formulates a single epithet for Bastet: 

Hail Bastet! Bearer of the Doubly Suckled Lamb. 

Goddesses encircle the lamb in a snug embrace: “Bearer of (Lamb)- 
Twin-goddess-Suckled.” “Doubly Suckled” suggests a double mea¬ 
sure of magical powers, but it also recalls the frequent writing of 
the lamb’s name as sr-sl.wj-sr.t (the twin lambs). The lamb of Bastet 
triumphs as the wld of Sekhmet (her “green sprout,” or weaned, 
horned ram, bhs no longer: hrw hrw wld shm.t), a development from 
vulnerability to being proof against harm (thus the stone determina¬ 
tive for the green sprout = the green stars). 90 

The invocation motivates the transfer of light and power. The 
strange, central blessing of the little nursery incantation promises a 
mirroring 91 of faces 92 for the goddess and her lamb (hr PN hr blst.t ; 
cf. hr nj sr), just as in the Priestly Benediction: “The Lord make his 
face shine upon thee.” The lullaby brings about not only the protection 
of the wee face but the newborn’s revelation into daylight as a new 
person with a solar countenance (cf. the widespread rite of lifting 
newborns to the rays of the sun). 

Lines found near the top of a stela from Memphis discover in 
ewe-milk the antidote for the deceased©: 

j sjw si sjw (O Lamb son of the Ewe), 
bhs ( Wb small animal; fledgling = novice?) sjw 

Please suck the milk of your mother-ewe [Jr snk—k mjr.t n.t m.t=k sjw), 
so that the late Osiris So-and-so will escape the poison of snakebite, 
scorpions, etc. 

Then a broken, final line, “He is the Ram” (ntf sjw). 

According to the Tebtynis Onomasticon (and recalling Kent Week’s 
helpful warnings about the lexicon), bhs is the technical term for “a 


90 Nibley, Joseph Smith Papyri, 122£, treats the correspondences between green 
plants and green stones, and the use of green faience “in the rites of the newborn 
Sun.” 

91 Mirrors, like rattles, belong to the cultic inventory of Hathor. 

92 Fischer-Elfert, Enchoria 22 (1995), 14, who labels the spell a “Schutze des 
Gesichtes eines Neugeborenen” (p. 10), traces the protection of the face to the 
funerary books. P. Chester Beatty VII vs. I, 1-4 (again, one of the prayers to the 
Ewe), speaks of placing the 160 Hadiors “so as to put them face to face, and eye 
to eye, and so that they may strengthen his [Homs’] heart,” Gardiner, Hieratic 
Papyri, Third Series, I, 61. Further, Fischer-Elfert connects the vignette of a croco¬ 
dile with ram horns and solar disk in pdemRylands 50 to the notion of sunrise and 
sunset in the Netherworld Books (13£). 
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calf [liere, lamb] without horns.” sr-sl-sr.t, for a moment anyhow, 
names not the ram in fullness of strength and power but a hornless, 
unweaned lamb. 93 Protection, in magical sequence, flows hierarchi¬ 
cally from Ewe to Lamb to Ram-Osiris—once again in trouble. (The 
opposition between milk and poison suggests two orders of “magics”: 
a milk versus a poison magic, one positive, the other negative.) 

The expressions of Papyrus Turin 1993 (vs. 4, 9-12), a final lamb- 
and-ewe spell, come very close indeed to those of our own papyrus: 

psh-bn~psh 
juf-stf-ddf.t 
c rr.t ti hftj rhn.t-si-sjw 
jwn.w sth hrj ssti msj mn msj gb jtj ntr.vo 
hmsj hr sdm=tn 
ni jdd rhn.t-si-sjw 

pi ntj c h c n pi mw jw=f m hdj mtw=f 
c h c n ti mhy jw=s.t m hntj.tjw 
wbn sw 
wdi.t r=k 

js.t rn=f mi‘.t sp sn 

O Biter-that-doesn’t-bite. 94 
O Baby-Spewer-Spitsnake. 

O Uraeus the (f.) Enemy of Sheep, son of the Ewe. 

(Seth-colored, Mystery-master, Min-child, Geb-child, gods’-father). 

Sit and hear them well, 

these announcements of Sheep, Son of the Ewe, 
the one who stands against the downstream current of the Nile, 
the one who stands against the upstream current of the North Wind 
and says: 

The rising Sun shall shine its wdi.t-e ye against you— 

So that is his Maat Name. So that is his Maat Name. 

Here, as in our papyrus, we find the Ewe or Ram as herald and 
voice of the spell; a “Seth-colored” ram; the colossal bestriding or 
“stance” of the cosmic giant; the tripartite invocation of the divine 
“enemy,” including the uraeus as divine “enemy”; the Maat Name 
(cf. the m mi c ); and sunrise. 

With pTurin 1993 and its Sheep ( rhn.t: note the feminine ending 
of the generic noun), Son of the Ewe, I come back to the difficult 


93 Osing, Tebtunis 7, I, 121. 

94 These self-contradictory epithets correspond to the impossible role of uraeus 
as enemy of the ram. 
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matter set out in the opening paragraphs. So which is it, Ewe or 
Ram? The spelling opco occurs in Greek versions of the originally 
Ramessid solar trigram Lotus-Lion-Ram or -Ewe (. srp.t-mlwj-sr or 
-sr.t). Students of the trigram, without exception, render both opco 
and the Ramessid logogram as “Ram.” Its earliest attestation (pBerlin 
3031, Twenty-first Dynasty) shows only the ram and lacks the fem¬ 
inine morpheme; and, to be sure, it is a single logogram (the ram, 
the ram’s head , or, in hieratic, the cow’s skin) that oftenest occurs. 95 
But the reading cannot be defended: Persian and Ptolemaic copies 
of BD 162 and 167 as often as not show the feminine morpheme 
- 1 . 96 The difficulty cannot be resolved by looking at the logography 
anyway—there is no separate logogram for ewe. Eurther, the Greek 
name for the Ewestar also takes the spelling opco. And in Sahidic 
ram is ecooy and ewe, eccu, either one being a candidate for the 
Greek transcription opco or cpo. 

Telling is the writing of the Lotus-Lion-Ram trigram in pLeiden 
J 384 as oeoupcpouG poucoiopco. Does the unique expansion “ Son of 
the Ewe” demonstrate that the trigram always names the Ewe? Or 
does it signal the ram after all, with opco simply as the common 
abbreviation for oiopco? Neither ram nor ewe stands alone in the 
exercise of solar power. It is the link mother-and-son that the reciter 
invokes. The papyrus calls for, as it calls upon, both ram and ewe, 
even as the netherworldly Ba answers to Re and Isis, resurrection 
and procreation, everlasting life and dynasty. What I find here is, 
in the Weeksian sense, a specificity of names and roles, not the dic¬ 
tionary or zoological ram or ewe at all. So don’t try to find our cpo 
in the dictionary. 

The trigram’s opco really is a shorthand for another trigrammatic 
sequence anyhow: sr s> sr.t, one cycle only begins another. To get 
at the meaning we have to resort to tricks. An acrophonic reading 
of srp.t-mlj-sr makes up a palindrome, around again we go: s-m-s: 
smsw (Eldest), a solar epithet. The ram comes into the picture too: 
smsj (The one who brings about birth = the Eldest) is an epithet of 
fruitful Khnum in Ptolemaic Egypt. 97 


95 Ryhiner, RdE 29 (1977), 126-30. 

96 Ibid. 126ff. 

97 Junker and Winter, Geburtshaus, 99/5 = Ritner, “Amulet,” JJVES 43 (1984), 
217. The trigram Lotus-Lion-Ram often takes the tag vice-versa : Lotus-Lion-Ram ~ 
Rani-Lion-Lotus = sms ~ sms. The conclusion of Griffith and Thompson, Demotic 
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The only other Ram trigram in hieroglyphic script, sr-lh-hprff clev¬ 
erly combines the paired trigrams of BD 162 in an interpretative 
“loosening” ( wh c ). Its logographic reading, “The Ram becomes ( hpr) 
a glorious light (or an Akh),” effortlessly answers to the acrophonic 
s + l + h —slh (to be made glorious in radiance, or to become an 
Akh). The celestial revolutions, pouring out radiance as they cycle 
about the mortal sphere, make of the heavens and Netherworld a 
great whole (“das Himmel und Unterwelt zu ein Ganzen zusam- 
menfugt”), even as they afford the promise of a continuing renewal 
of life (“Fortleben der Gestorbenen in stetigem Wandel”). 99 

The whole universe is crammed into a sign (“in einem Zeichen 
zu verdichten”). 100 Although the sign so read in nature has no semantic 
equivalent in Egyptian, it does suggest the phrase sr nfr.w (to herald 
fulfillment). The Aktionsart of the verb of foreseeing (sr) WI is telic— 
like a signpost it points to the achievement of a goal—and the 
Egyptians duly employ the giraffe as its determinative sign because 
that animal has the greatest range of vision. 102 Remarkable, then, is 
witness RVI of Amduat I in which the ram-headed sun (sr) at the 
Gate of Night takes, by error, the giraffe. The mistake represents no 
more than a playful change of signs, for whose range of vision exceeds 
the sun’s? 


Magical Papyrus, 88, based on a reading of the names in their bipartite Greek versions, 
that vice-versa signals Lotus-Lion-Ram ~ Lion-Ram-Lotus is false. 

98 Ryhiner, RdE 29 (1977), 129 and n. 17. Cf. ?p-fipr-sr(?) rn=j m rrff.t sp-sn (in 
Col. XI of the DMP, Griffith and Thompson, 84. These are not the only sr- tri¬ 
grams, the tradition continues in Greek script: oatpn; Kgr|(pi opto: “Osiris, Good 
Dainion, great prince (or ram)” (3595) and PokPsopa): “Pok ‘Herr,’ Pe (Pat) ‘Seele,’ 
opco ‘Widder’”: “Lord, Soul (Ram), Ram” (3583). That the connotative possibilities 
inherent in the hieroglyphs could no longer be exploited in later magic is evidenced 
by these names in Greek script. 

99 Hornung, “Dekangestirne,” CM 17 (1975), 37. 

100 Ibid. 

101 According to Borghouts, RdE 32 (1980), 35 n. 11, “ram” suggests “prophe- 
sier” in the j sr spells. The invocation of the ram betokens a happy outcome. Kakosy 
traces the motif of the prophetic rams (Mendesian Ram, Harsaphes, the Lamb of 
Bocchoris, and Khnum at the headwaters of the Inundation) with “their promise 
of a better future to the oppressed Egyptians” in the seasons of foreign rule— 
precisely what is meant by sr nfr, AOASPI 19 (1966), 355. The ram, as prophecy’s 
vehicle, stands at the headwaters of apocalyptic thought in Egypt for a beacon in 
times of oppression: a bright symbol of a “Sehnsucht nach dem Goldenen Zeitalter,” 
Assmann, Sinngeschichte, 428ff. 

102 Wb. IV 189-90. The giraffe is called the “farsighted one” (sr). 
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THE ENEMY OF OSIRIS 


nn hftj=k m m=k nj ntr (Pyr. § 638b) 

You have no enemies in your name of ‘God’ (trans. A. Loprieno) 

“O Ram, Enemy of Osiris”—the very first line invokes chaos. 1 Already 
enmity and identity blur: Who is the enemy? who, the rescuer? who, 
the victim? As the next lines make clear, it is the drowned Osiris, 
floating helplessly on the water until Thoth comes, who constitutes 
the divine precedent for rescue from mortal ill. What the reader 
expects is “O Thoth, Rescuer of Osiris”; instead, the text mysteriously 
offers up the inimical ram. The question is: How can the fruitful 
solar ram play the enemy? 

I separate this essay into four parts. In the first two I treat the 
ram’s solar and stellar manifestations as expressions of enmity, begin¬ 
ning with the nocturnal form of Re “in the shape of a ram” (m sr). 
The Netherworld—like the sack of Aeolus that holds the contrary 
winds—contains the essences of life, which unite in potentiality; fuse 
in opposition. The antagonistic encounter of Re and Osiris para¬ 
doxically formulates a reconciliation that works the renewal of the 
world. The stars too are not for ever enemies: they punish; they 
heal. 2 3 In Part Three I treat the rhetorical trope of placing the word 
enemy between a verb of malice and a sacrosanct name. The inser¬ 
tion blocks the force of attack, which redounds upon a nameless, 
nearly abstract enemy. Such taboo language, by associating the divine 
with its enemy, further underscores the meeting of the celestial and 
chthonic powers as a coincidentia oppositorum? Part Four features the 
rare appearance of Seth in the form of a ram (pjumilhac), an example 
of the inverse relation of Osiris to his enemy. Seth, even in the guise 
of the ram, does not represent fruitfulness, but lack; 4 for, it is the 


1 Cf. Urk. VI 69, 71: “O Enemy, Fallen One, this Rebel of the Foremost of the 
Westerners. O Enemy, Fallen One, this Rebel of Osiris NN.” 

2 Hornung discusses the two faces of the stars in Das esoterische Agrpten, 34ff. 

3 Assmann, Lieder, 81, sees the “vereinigte Zweiheit” of Re and Osiris as an 
example of coincidentia oppositorum. 

4 Assmann, Theologie, 1 If, discusses the conception of lack in Ancient Egypt. 
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corpse of the sacrificed rebel that the vignette depicts. Seth as ram 
affronts and riddles: The sentence “He (Seth) has clothed himself as 
a Ram” (, tjms.n—f sw m sr) playfully riddles on the breaking of taboo: 
“He has eaten (, tjms.n—f ) the Ram in the Temple of Amun the 
Great” (Urk. VI 23, 1~2). 5 6 


1 

An inimical correspondence between sr and Osiris strikes the eye as 
a paradox. It is Seth, after all, who is enemy to Osiris, not mani¬ 
festations of the sun or celestial constellations (with the exception of 
the Plough, which, as the msh.tjw , images the weapon that strikes 
him down). Besides, the homophony of sr and wsjr hints at identity. 
It also matches the wordplay on the name of the god and his title 
sr (prince), the latest instance of which is the trigrammatic vox magica 
ompu; Kgricpi opco b (Osiris—Knuphis [knm\, the Leader \tp\ of the 
Decans 7 —Prince, or is it Ram?). In light of such playful naming, I 
first must establish the nature of the ram’s enmity, if the line is to 
be read at face value. 

One fact is clear: sr is defined by Osiris. The ram-faced Ba of Re 
is also of Osiris, who, like a magnet, draws it earthward. The face 
of the ram (hr nj sr) merely masks 8 the fiery descensus into another’s 
domain. Aggressive Re stardes weary and passive Osiris, and Osiris, 
to be pacified, must meet the sun in his own likeness, face to face 
(hr nj wsjr). The “summit” has its awkward, nadir-like moments. In 
one story (BD 175) Osiris, replacing Re as king, puts on the Atef 
Crown. The bright Atef blisters his head with a searing heat that 
only Re, in kindness, can assuage. Humor helps to mitigate a lasting 
truth: Re is celestial, puissant, energetic; Osiris, chthonic, static, dead. 


5 Borghouts, RdE 32 (1980), 45 n. 88. 

6 Brashear in Romischen Welt, 3595, reads “Osiris, Good Daimon, great prince or 
ram.” 

7 Neugebauer and Parker, £47TII, 157, 160. knm, one of the governing decans, 
is a masc. counterpart of Sothis a la Horus Sopdet. Does the third name “Ram” 
answer to Khnum by way of Kamephis? or Knuphis? Brashear in Romischen Welt, 
3589, has bibliography on Keprjcp and Kgrgp. 

8 The ram in the story of Amun’s visit to Herakles (Herod. II 42) “is only an 
external mask, hiding the real being of the divinity, while on the other hand making 
it perceptible for humans,” Kakosy, AOASH 19 (1966), 354. “Substitution and drama¬ 
tization—mumming and masking —make it possible to accept quite readily the shift¬ 
ing of roles and identities that is so Egyptian,” Nibley, Abraham, 420; further, 420ff. 
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“Defined” is, perhaps, the wrong word. The Ba of Re is only a 
mirror of reality, not the daystar but the shadow of the sun. A 
shadow? Although the “flesh of Re,” the sun in the Netherworld is 
perceptibly not the lord of day. Passage through the Gate of Night 
corresponds to a shifting of roles, names, and, at least, a blurring of 
being. In the darkness all bearings are lost, including even the marks 
of identity. 

The classic, pious, perfect expression of the meeting of Re and 
Osiris appears on the tomb of Nefertiri: an upright mummy with a 
dignified ram’s head. The legend reads: 

r c w htp m wsjr 
wsjr htp m r c w 

Re is happy as Osiris 
and Osiris is happy as Re. 

Or: Re sunsets or rests or is pacified 9 in Osiris 
and Osiris “sunsets” (dawns?) in Re. 

Here is likeness, even blending—and a world gone topsy-turvy. The 
idea of Osiris setting in Re is bizarre; it being “deliberately left open 
which god has come to rest in the other.” 10 The rhetorical strategy 
of chiasmus binds the gods; still, with the focus on inversion, iden¬ 
tity blurs. Somehow it works: everything is happiness, peace, and 
rest (htp), without a trace of the crossroads. 

But the divine conjunction is no lasting city. * 11 In a second version 
“the text is followed by the adverb ‘daily,’ thus showing how it should 
be understood: Re enters into Osiris daily and Osiris enters into Re 
daily, and the combination is dissolved again daily.” 12 Such stuff as 
dreams are made on: “Osiris does indeed seem to be absorbed into 
Re, and becomes the night sun,” but the fusion “is of short dura¬ 
tion.” 13 The moment cannot hold—new life explodes on the horizon. 


9 The verb htp (lit. to sit down and take a rest), as the sign of the reed mat which 
writes the word shows, suggests the Greek stibas, “a bolster of fresh flexible branches 
to sit or lie on,” made up for appeasement rituals, Burkert, Greek Mythology and Ritual, 
43ff. Thus: “He who rests on a stibas gives up all tension and aggressiveness,” 44. 

10 Hornung, The One and the Many, 93. The lines describe the complete solar cycle: 
And the evening and the morning were the first day. 

11 See Assmann, Lieder, 10Iff. 

12 Hornung, The One and the Many, 95 (TT 290). 

13 Ibid. 96. 
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The secret, danger-laden Ritual of the House of Life culminates 
in the divine meeting (pSalt 825 14 19, 1-2): 

jr prj hr-f 
mwt=f nj s c d 
m~dr ntj sti pvo wrj 
r c w pw 
pi wsjr pw 

Whoever reveals it will be cut down, 
because it is a grand secret— 

Look at Re: O! it is really Osiris. 

Continuing in pithy notational language, the ritual prescribes the 
materials for making a wooden statuette, to be wrapped in a ram’s 
skin (19, 2-6): 

dj.t h-tp—f m-hnw s c h nj jmi 

mrh m c l.t ntr kl 7 djbi.w ntj p\y—f bnr c n 

hn.t n.t sr ntj piy=f bnr c n 

jdhw ntj piy—f bnr c n 

Let it set into a mummy case of jmLwood— 

and pitch, the element of the sacred stone, seven fingers high be packed 

while passing backwards by him— 

ram’s skin wrapped counterclockwise round him— 

green marsh plants backwards by him. 

The technical expression for placing [htp m) the image into its case 
(the Netherworld) alludes to the Ramessid formula of r c w htp m wsjr, 
as for the pitch, it signifies night as the setting of the ritual. And 
whereas the fresh papyrus leaves connote the Osirian sphere, into 
which refreshment the sun comes to rest, the counterclockwise wrap¬ 
ping in a ram’s skin is emblematic of the passage through that sphere, 
a passage which reverses time. Clothed in the ram’s skin, the mum- 
miform image assumes the ram’s nature as fruitful sun, which, suc¬ 
cessful in the negotiation of the Netherworld’s dark watercourse, now 
lends greening to Osiris—or is it the other way round? The mys¬ 
tery of the ram’s skin, cloaked in prohibitive threatenings and hints 
of pre-dawn sacrifice, 15 contrasts with the ostentatious public displays 
of the Osirian chapel rituals at Dendara: “I now bring you the Ram, 


14 Derchain (ed.), Le Papyrus Salt 825. 

15 Cf. the marring of the hieroglyphs for sr.t and si-sr.t with knives, Von Lieven, 
Esna, 64. 
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exalted of Atef and sitting on his throne, his sides invested in ram’s 
skin” ( jj.n—j n—k sr tn.tj m Itf m tp—f hndw hr—f hr drw.w-ntr dbl.tw m 
hn nj Jr). 16 

The dark rite of pSalt 825 unfolds in the bright House of Life, a 
house of cosmic measure with four overshadowing walls. A famous 
vignette shows, at the center of the House of Life, a doubly encased 
mummiform image: That Living One ipi c nh), the heart of being. 
The legend reads: 

jtj=k fwjmn=k [tw] r c w nb 

Re is your father, (therefore) you hide yourself every day. 17 

What “screens” ( jmri) the god is the dark ceremony of the walled 
House of Life. Its forbidding ceremonies, taken from the Library of 
the Wrath (or Powers) of Re (b?.w r c w), screen him from view “every 
day.” (The adverbial phrase r c w nb clearly recalls TT 290.) Yet it is 
the translucent sun, whether rounded globe, solar cycle, or author 
of ritual, that surrounds and frames the verb of screening, and the 
hidden Osiris. Lopping off the adjuncts, I offer a palindromic read¬ 
ing of the phrase: r c w jmn r c w (Re hides Re). Only in the name of 
the Hidden Osiris can Re, in his dark night of vulnerability, find 
renewal. We meet the true correspondence of Re and Osiris only 
in a screening. 


2 

The invocation of the Ramstar (Son of the Ewe) reveals the Enemy 
of Osiris to be a star. At seasons of sickness “then Stars strike,” stars 
being the agencies by which the lioness Sothis-Sekhmet rages through¬ 
out the land. She hunts the rebel; and, her ire (b?.w) once loosed, 
general rampage ensues. All the divine measure of the year’s decreed 
miasma ( jld.t-mp.t) centers in Sekhmet and her complicit stars, the 
eager enemies of the anxious subject of the papyrus. 

The cycle of the stars in the Naos of the Decades unfolds in a 
continual round of dds-aster, an idea worlds away from that which 
hnds in it the sign of rejuvenation. The texts on the Naos, which, 
one by one, paint the (stormy) personalities of each decan star, furnish 


16 Cauville, Chapelks I, 86, lines 8-9. 

17 Derchain, Papyrus Salt 825, 145. 
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remarkable parallels to the vocabulary and concerns of the papyrus. 
Variously resident in the decans (ntf shpr. This star brings about) are 
the causes of violent death and even general massacre, the convec¬ 
tion of disease-laden winds, and the power to stop the Nile at her 
source, these being the several catastrophes to which Egypt ever lies 
open. Such disasters are envisioned as arrows, winds, and merce¬ 
naries who neither spare nor regard. The word-tally for the thirty- 
sixth decan 18 is a bull’s-eye for the papyrus (I underline the shared 
words): 

ntf dj c nh mr jld.t~rnp.till? c b nb.t [blank?] mr nb.t 

hpr=sn hrjlll[m] tl m dwl.t m md=f 

This star dispenses Life, Pain , the Year Plague . . . every impurity 
[blank?], every pain . 

All these occur under ... on earth, and in the Netherworld in its 
decade. 

What a surprise, then, to find stylized portraits of the same stars on 
cheery New Year’s trinkets— Happy New Year indeed! 19 Plague, mas¬ 
sacre, and drought: are these the tokens of rejuvenation? or the faces 
(7tpooco7taxa, persona ) of Halloween? 

Sekhmet’s stars rain both grace and sorrows. 20 In an about-face 
from terrors, we see festive images of Queen Sekhmet sitting on a 
star-studded throne and dispensing good things to man. 21 Such holi¬ 
days are fleeting: while Sekhmet nurtures humanity, the suckling 
lamb Sisrat, gentlest of creatures, emerges, in full possession of his 
mother’s devastating powers, as the most feared of beings in a world 
fast a wasteland. So universally dreaded are these stars knives sometimes 


18 Leitz, Sternuhren, 37, provides a new facsimile and translation. 

19 Homung, Das esoterische Agtpten, 33—9, summarizes the matter. Kakosy, “Decans,” 
Oikumene 3 (1982), 163-191, discusses the decanal amulets of the Third Intermediate 
and Late Periods. A prominent protective decan on the astral mentis is the flying 
serpent, hrj-hpd sr.t, a bright star that represents the flank of the Ewe, 170-5 and 
figures 5-10. 

20 In Mesopotamia: “Stars can be efficacious in healing illness since they may 
have been its cause. Poetic texts speak of illness ‘drizzling down from the udders 
of heaven’ or ‘raining down from the stars’; charms for protection against some ill¬ 
ness may state that it ‘has come down from the stars in the sky’; dew coming front 
stars may be evil as well as beneficial, as the phrases ‘evil dew of the stars’ and 
the ‘pure dew of the stars’ show,” Reiner, Astral Magic, 59. The phrase, “Ea has 
wrought it, Ea has loosed it,” nicely “subsumes the essence of Babylonian magic,” 
ibid. 81, and finds a match in: “O Sekhmet of Yesterday, O Wadjet of Today.” 

21 Hornung, Das esoterische Agypten, 35. 
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transfix the hieroglyphs that write their names. 22 At Esna, the Ewe 
takes the form of a triply stabbed goose; her lambkin, the shape of 
the solar disk in his bark. The disk—fiery cauldron 23 for eight bound 
and headless enemies—is pierced with 21 knives! In the Graeco- 
Roman Period a half dozen Sisrat names belong to Seth. 24 

That Sekhmet’s variable nature resides in all the gods has dis¬ 
turbing philosophical implications. The problem of enmity in Egyptian 
religion, especially in the later texts, comes down to one hard ques¬ 
tion: Who is the enemy? Again: Are all gods willful and perennial 
enemies to mankind? The ambiguity of divine wrath is a perennial 
theme, yet by the end of the New Kingdom wrath surfaces as a 
general attack. The Oracular Amuletic Decrees, for example, present 
the divine world as a constant threat and abandon to mankind the 
care of appeasement and the cost of setting one deity against another: 

The gods who issued the amulet could save the owner from the gods 
who had decreed his fate by substituting another person for him, but 
it was also necessary to protect the owner from himself being used by 
these gods in a like manner as a substitute for someone else. 25 

A fastening inquietude 26 settles on Egypt in its crepuscular days, as 
reflected in the prohibitive pSalt 825 or in pjumilhac’s outbreak of 
massacre following hard upon the careless omission of but one Osirian 
ceremony. In a bizarre Demotic text a giant suddenly appears in 


22 These stars of the Ewe observes Von Iieven, Esna, 64, are “besonders gefahrlich,” 
the worst of the lot; Hopfner, “Orientalisch-Religiongeschichtliches aus der grie- 
chischen Zauberpapyri Aegyptens,” ArOr 3 (1931), 147, calls the ram star “besonders 
bosartig.” For the images of the Ewe and Lamb at Esna (Esna C): Sauneron, Esna 
IV. 1, Travee B, nn. 21 and 22 (= Text 409), and also, IV. 1, 14. Neugebauer and 
Parker, EAT III, 145, gives all the Ptolemaic evidence: “Esna A 2 , nine headless, 
bound captives surrounded by thirty knives; Dendera B, (1) eight bound captives 
in a disk (under srt), ram, sun disk on horns; Dendera C, lion; Dendera E, human¬ 
headed god (in error under tpy J ’buy)', Esna C, eight headless, bound captives in 
a disk with twenty-one knives about.” 

23 In die Chronicle of Prince Osorkon a fiery cauldron (Feuerbecken) is associ¬ 
ated with the rising of Sothis, Kakosy, “Sothis” in E4 V, 1114. See also ibid. 

Ill 2T., for Horus Sopdet (= the morning star), the son of Sothis, as the embodi¬ 
ment of solar heat and wrath. 

24 Hopfner, ArOr 3 (1931), 147: Ico-as-apra, A7io|i7t-ae-0pa), BoVae-apo), Ei-at-apco, 
O-as-apco, Pivxo-ae-opto. 

25 Edwards, Amuletic Decrees I, xxi. 

26 Derchain, Papyrus Salt 825, 25. The idea is clearly set forth in Gnirs, “Der Tod 
des Selbst” in Grab und Totenkult, 175-199, as a gradual “worsening” (zu verschlechtem, 
182), beginning in the Ramessid Period, in the dealings between gods and men. 
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vision to the sleepy king with the command to restore the old rit¬ 
ual centers and practices. 27 Uneasy lies the head. 

3 

Although the words hftj and sbj ordinarily name enemies of kings and 
captains of the earth, Afroasiatic languages know an archaic linguis¬ 
tic feature that Georges Posener calls “the euphemistic use of the 
word enemy.” 28 Posener, who traces the nuances of this special use of 
enemy through a variety of texts, divides its occurrences into (a) places 
in which enemy is an insertion that can be dropped, as evidenced by 
other textual witnesses or as mandated by plain translation (“one who 
rebels against the enemies o/'his city god,” Coptos Decree 7: Dynasty 
Seventeen); and (b) places in which it cannot be dropped because it 
is a replacement, for taboo purposes, of an unspoken phrase and so 
becomes, by default, an essential part of the statement (“the enemies 
are robbed,” in which enemies replaces the naming of the unspeakably 
dread-laden cult objects of Min, Coptos Decree 5). And, in light of 
a sentence about the “overturning” of enemies of the divine bark, 
Posener explains the linguistic strategy as a rhetoric of magic (“fonc- 
tion de conjuration”) that throws the threat back onto the head of 
the enemy—protecting the sacred by upsetting the evil. 

Reuven Yaron first cracked this linguistic code by reading a difficult 
verse in the Bible (2 Sam. 12:14: Nathan confronts David) in light of 
the strange use of the word enemies in the Coptos Decree. 29 Thus: 

’efes ki-ni’etz ni’atzta’ ’et-’oyve ’Adonai badavar hazzeh 

nevertheless, because you have certainly disdained (or scorned) enemies 
of the Lord in this thing, therefore . . . 

simply means: 

because you have scorned the Lord. 


27 Spiegelberg, “Zwei Kalksteinplatten mit demotischen Texten,” %AS 50 (1912), 
32-6. See also Kakosy, fauberei, 70, 244 n. 117. 

28 Posener, “Sur l’emploi euphemique de bftj(w) ‘ennemi(s),”’ £4S 96 (1969), 30-5; 
Loprieno, La Pensee, 31-3. See also Guglielmi, “Literarischen Funktionen des 
Wortspiels” in Studien Westendorfl , 491-506, and the bibliographic notice in Quack, 
“Sprachtabu,” LingAeg 3 (1993), 61 n. 22. 

211 Yaron, “The Coptos Decree and 2 Sam XII 14,” VT 9 (1959), 89f.; Mulder, 
“Un Euphemisme dans 2 Sam. XII 14?,” VT 18 (1968), 110. 
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The highly charged word enemies {’oyve ) separates the verb of outrage 
from the Name of God. Yet the special meaning of enemy in Samuel 
does not mark a general rule: in Hebrew (despite an occasional 
instance of circumlocution or the insertion of shielding words) 30 a 
verb of offense frequendy 31 occurs with the Divine Name. The story 
line suggests why Samuel employs the strategy. Nathan, face to face, 
accuses the anointed king of offense against God, the source of his 
governance. His wording violates a taboo of the court, a setting over¬ 
shadowed by the cloud of sanctity and prohibition that surrounds 
the king. 

The Nachleben of 2 Sam. 12:14 is instructive. The Samuel Scroll 
from Qumran changes the reading “against enemies” to “against 
word” of God, a tine example of linguistic hypercorrection. The 
Second Temple redactor, although preserving the idea of “le lien 
chocquant” 32 between the verb of despising and the Name of God, 
clearly dislikes a syntax that so narrowly juxtaposes the Divine Name 
with that of His enemies and which, at once, mars the plainness of 
Nathan’s rebuke. The clever insertion of davar (word) shields the 
Divine Name, shows the plain sense, and obviates the charged phrase 
“enemies of the Lord.” The redactor, ignoring custom, frames his 
own semantics of taboo and hypercorrection. To trace the Nachleben 
a little further, the Peshitta of 1 Sam. 25:22 (in which the euphemism 
also occurs) adjusts “to the enemies of David” to read “to his ser¬ 
vant (/ ’bdh ) David”; and, in this light, P.A.H. de Boer ( Biblia Hebraica) 
reads witness 4QSam a of 2 Sam. 12:14 ( Nathan confronts David) “against 
servant of the Lord.” A closer look at the manuscript from the Dead 
Sea decides the matter, and Eugene Ulrich quite correctly reads the 
presumed final daleth in 4QSam a as a resh and, accordingly, replaces 
’bd with \d\br David offends against the “word of the Lord.” 33 


30 Mulder, VT 18 (1968), 111, discusses die Masoretic practice of sometimes sep¬ 
arating a verb of offense from the Divine Name by means of an editorial marker, 
the paseq ([), “evidemment pour eviter un blaspheme” (e.g. Ps. 10:3, 13). 

31 Ibid. See also the citations on p. 110 n. 5. 

32 Posener, fAS 96 (1969), 30. 

33 Compare Ps. 107:11. Ulrich, Qumran Text of Samuel, 138, treats the several wit¬ 
nesses of 2 Sam. 12:14. I concur with Ulrich’s transcription of the sequence on 
PAM 43. 119 as l[]-b-ry-h-w-h (against the [w]ord of the Lord). Although McCarter, 
Textual Criticism, 59, argues for an Urtext free of the “euphemistic insertions” of 
MT and Qumran, the linguistic strategy of hypercorrection best explains the vari¬ 
ant at Qumran. 
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As for 1 Sam. 25:22 34 {David and Abigail ), the euphemism plays a 
role in the linguistics of oath-taking: 

So may God do to the enemies of David, and so may he add pun¬ 
ishment ( ko-ya’ase ’elohim f’oyveh david veko yosif ), if I should spare until 

morning any of Nabal’s retainers. 

The carefully worded speech-act 35 protects David’s own life in case 
of (surely accidental) non-performance: “If I fail to keep my vow, 
let my enemy receive the penalty.” The language of euphemism 
becomes an affirmation before God of the speaker’s sanctity, which 
is beyond the mention of penalty. For the future king the formula 
serves as a shield against God’s wrath and signals a special status. 36 
This rhetorical fence set about the royal name is archaic, not some 
Second Temple scribal invention. Writing home to the palace at 
Mari (18th Century), Princess Inib-Sharrim cleverly complains to 
King Zimri-Lim of abuse at the hands of her husband, Ibal-Addu— 
reinterpreting domestic squabble as lese-majesty: “My own honor 
suffers no reproach: by abusing me, Ibal-Addu curses the head of the 
enemy of my lord” (iyattam ul ilqe qaqqad ayyab beliya Ibal-[Addu] uqallil ). 37 

Egyptian attests many instances of the euphemism. Of the con¬ 
spiracy of men we read: 38 

wn.jn rmt.w hr kl.t md.t r hftj.w r c w 

And then mankind devised something against some enemies of Re. 
The plain sense is: 

And then mankind plotted to overthrow Re. 

Of an unlucky day, we learn: 39 

fw pw nj pn c hftj.w dp.t ntr 

It is the Day of Capsizing the enemies’ Divine Bark. 

(Tipping over the sun, no less.) 


34 See also 1 Sam. 20:16. 

35 Austin, How to do Things with Words. 

36 Cf. Mulder, VT 18 (1968), 113. 

37 Anbar, “Un euphemisme ‘biblique’ dans une lettre de Mari,” Orientalia 48 
(1979), 109—111. This letter from Mari (ARM X 74) establishes the special use of 
enemy as a common linguistic feature, as opposed to mere literary convention. 

33 Posener, fAS 96 (1969), 31. 

39 Ibid. 33. C r. xviii, 10 lacks hftj.w. For other places in the Calendar which 
employ the euphemistic use of enemy see ibid. 31-4. 
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An anti-Seth formulation recalls the wording of the papyrus: 40 

jrj.n=f r hftj.w nj wsjr 

after Seth had done evil to the enemies of Osiris 

This last expression mirrors the hieroglyph for enemy , which depicts 
a man putting the axe to his own head: Seth ultimately acts against 
Seth alone. If the special use of enemy is antiphrastic, then the com¬ 
mon hieroglyph for enemy is anti-graphistic, a built-in contradiction 
or reversal, a sign of conjuration. In Egypt we confront the enemy 
only in his act of self-slaughter. 

Taken together, these places share the theme of subversion’s preg¬ 
nant moment in which all is possible and chaos likely: (a) the first 
stirrings of mind in conspiracy against the rule of Re; (b) Bata at 
the bar of Thoth “in the presence of Re”—far along, but no far¬ 
ther; 41 (c) the Day of Tipping Over the imago mundi and upsetting 
the royal progress (World Upside Down); (d) a wild man rebuking 
David (who’s in charge now, Nathan, king, or God?); (e) exiled David 
versus the landowner: David versus sacrosanct Saul; David versus 
the fool Nabal, the roi pour rire; (f) Seth’s slaughter of King Osiris, 
or “after Seth had done evil”— after: now what? who’s running things 
now?; and, least, (g) the tempest in the Mari teapot—but Daddy, he 
even says he hates you , and you’re the king. The foregoing all sig¬ 
nal an attempt to wrest control from a legitimate but weakened 
master, and thus, cumulatively, serve up a new picture of the king 
in the ancient Near East as roi pour rire, trickster, and king of nar¬ 
rative. 42 Any remedy, no matter how extravagant, will be acceptable 
when a fracture courses crossways the work-a-day world. 

The fleeting doubt and fear that arises from the juxtaposition of 
ruler and rebel becomes the tool of the master of rhetoric and the 
magician. How, then, shall we define the link between magic and 
rhetoric (between, say, hm.wt-rl and *hm.wt m mdw.wt ) in the euphemistic 
use of the word enemy? Euphemism and antiphrasis are the Aristotelian 
tropes of allegory that most closely match the rhetorical strategy of 
placing enemy before a sacrosanct name; still, the classical rhetoric 


M Ibid. 35. 

41 Loprieno, La pmsee, 31. 

42 Loprieno, “Le Pharaon reconstruit,” BSFE 142 (1998), 22. 
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yields no illustration of the insertion of a harsh name to protect a 
divine. 43 The locus classicus calls the Furies “Gentle Minded”—not the 
other way round. That the naming of the enemy serves to cushion 
a blow finds its counterpart in the divine gift of hkl to “ward off 
the blow of an eventuality.” 44 The link to magic suggests why the 
euphemistic “enemy” resists Aristotelian definition. The discourse 
strategy does not consist of tropes; it is “word magic” ( Ih.w ). Not 
even the trope of enigma quite fits the bill, however obscure the 
language; for the particular trope of irony to which the “enemy” 
belongs really is apo-tropaic 45 —outside the bounds of Classical rhetoric 
and peculiar to that of Afroasiatic. 

The irony that inheres in the word enemy works to reverse roles 
and outcomes. 46 To call the Furies “Eumenides” works a verbal act 
of propitiation. Did the Egyptians also link apotropaic and propi¬ 
tiatory rites to linguistic taboo? Were we to recover the hieroglyphic 
text that, in theory, underlies the papyrus, we should expect to fold 
the sign of the ram transfixed by a knife. 47 As with the Greek phar- 
makos or the Ffebrew scapegoat, it is the idea of the transfer of impu¬ 
rity or danger that has importance: if the ritual clears the innocent 
head, what difference whether the “enemy” fills a dummy slot as 
anonymous object? The Enemy of Osiris is such a nameless, abstract 
category, a black hole into which the offscourings of miasma are 
poured. 48 


43 Matsen, Appendix II, in Rollinson, Allegory, 103—169, gives the Classical sources. 
For antiphrasis see Matsen’s Section II, 116-8; for irony. III, 119-126. Guglielmi, 
“Der Gebrauch Rlietorischer Stilmittel” in Egyptian Literature, 491, classes the spe¬ 
cial use of enemy under the trope of antiphrasis, rather than euphemism, 490f. 
Normative euphemism and antiphrasis are common linguistic strategies in Egyptian, 
and Guglielmi observes: “Worter entgegengesetzter Bedeutung (. Antiphrasis ) sind hsmn 
‘Reinigung’ = ‘Menstruation,’ c bw ‘Reinigung’ = ‘Unreinheit’ [compare pBM 10808, 
line 8: ‘b nj ntr j.pn\ oder hyftj pr-" ‘Feind der Pharao’ fur ‘Pharao.’” In the classi¬ 
cal sense antiphrasis requires the substitution of the good word for the evil, not the 
other way round. 

44 Quack, Merikare, lines 136—7. 

45 Loprieno, La pensee, 33, nicely labels this rhetorical trope (which also turns the 
enemy “away”) “une tournure periphrastique,” rather than “euphemism.” 

46 What Posener calls “une fonction conjuratoire,” £AS 69 (1969), 33. 

47 Von Lieven, Esna, 64. 

48 Parker, Miasma, 24—6, 258f.; Burkert, Greek Mythology and Ritual, 59-72. The 
black hole finds its counterpart in the red solar disk, a cauldron of fire in which 
the enemies burn (as in the depiction of the Ramstar at Esna). 
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In Egyptian, Akkadian, and Hebrew the euphemistic “enemy,” 
when rhetorically decoded, clearly signals taboo language. Yet the 
wording of the papyrus, which lacks a verb of attack , remains obscure 
and suggests a second layer of encoding. Its invocation both mani¬ 
fests and masks the divine identity. The princess of Mari chooses 
language that delicately shields the uneasy head, but the wordplay 
in the papyrus insists upon the Ram as Osiris himself (sr: wsjr), 
although mortal foes. Further, the papyrus’s presentation of the 
euphemism markedly differs from the pattern: Verb of injury + 
Preposition r (Hebrew and Akkadian l) + Noun Phrase enemy of So- 
and-so. In the papyrus the inimical insertion—if that’s what it is— 
blocks no overt act of injury, nor does the preposition r appear. We 
expect “O Ram, Rebel who attacks Osiris (or the Enemy of Osiris)”; 
instead, we find the mask of the ram. 

The euphemism in the papyrus is no mere insertion to shield the 
delicate head; for it is not metatextual {to be deleted in plain translation) 
but thematic. The language of distancing that avoids naming the 
Ram “Osiris” flows outward to shape a ceremony steeped in ambi¬ 
guity and contradiction. The professed ability so to encode a divine 
invocation places the priest, from spell’s beginning, within the divine 
universe of discourse , 49 or “speech drenched in radiance” (ph.w) —so 
Assmann describes the notion of magical effectiveness (also Hh.w ). 50 Once 
safely drenched in that divine discourse, the priest artfully unfolds 
the ineffably sacred with “radiant (or intelligent) speech on the divine 
mouth” ( Ih.w tpj-rl). The rhetoric of the ineffable—that which separates 
(.dsr) enmity from the untouchable sphere of the divine—is magic . 51 

In his brilliant essay, “Le signe religieux: La menace du sacre en 
Egypte,” Antonio Loprieno sets forth the Egyptians’ open-ended (thus 
ever fluctuating) articulation of the barrier between the human and 
divine spheres as (a) physical and (b) linguistic: the inaccessible and 
the ineffable . 52 The rhetorical naming of the “enemy,” from Dynasty 
Seventeen on, becomes one of the unspeakable strategies by which 
the priestly storyteller communes, interacts with (dd, hkl), and even 


49 Assmann, Theologie, 60ff. 

50 Ibid. 108ff. 

51 Loprieno, La pensee, 31. A Semitic root reminiscent of hkl appears in (Heb.) 
h-g-h (a verb of muttering) and (Arab.) h-j- (a verb of satire ); see Lewis, The Middle 
East, 255—6. Cf. the satirical workings of hkl in the Westcar Papyrus. 

52 Loprieno, La pensee, chap, one, 13-50. 
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teases the divine. The special naming of the “enemy” in the tense 
ritual setting of the papyrus, a good step away from the hearty charm 
of literature, becomes a powerful act of magic before the bar of the 
inaccessible (sstl, difficulty, mystery) sphere of the divine. 

The double-work of magic and mystery unfolds in taut counter¬ 
point. “Enemy” shields the name of Osiris (and the patient) from 
any harm that may accrue from the invocation of the Ram (or decan 
star or night sun ); 53 even as it shields the magical practitioner—in 
open, “difficult” discourse with the Star—from the flow of shock and 
force. More broadly, it protects the delicate mystery (sst? wrj) that 
inheres in the meeting of Re and Osiris and hints that Osiris attains 
an identity solely by virtue of having an enemy. 

The irony that shadows the language of enmity and identity points 
to the heart of Egyptian thought and balances the counterweights 
of the celestial and chthonic . 54 Such irony carries—as if by wire— 
the force of hkl in order to resolve the pains that flow from the 
divine antagonism. The very ambiguity of the language invites a 
heightened understanding by way of the difficult and paradoxical: 
the Ram approaches Osiris in a formula of enmity, or anti-identity. 
The construct god versus enemy finally collapses into an underlying 
unity. Even Osiris once played the rebel with Father Shu, just as 
Geb with his father . 55 

The wary gods, though mirror images, find common ground in 
their enmity alone. The compromise of the taboo language recalls 
Hornung’s understanding of the divine meeting as a momentary 
co-incidence, rather than true syncretism . 56 The encoded language 
invokes the tension—“d’une contraposition polaire” 57 —between sr 
and wsjr, then bursts into an expression of ironic distancing (or coin- 
cidentia oppositorum). The two gods coincide at a certain place and 
time: so they ever mirror each other at a vast remove. 


53 Ibid. 32. 

54 The seventy-four invocations of the Litany of Re, the complete vision of the 
solar cosmos, have at center (37) the image and name of the pig (slj), which shares 
a name with the solar god of destiny (Shat) and the Seth animal (/?): “locating at 
the heart of creation the omnivorous appetite that otherwise excluded the pig from 
religious contexts,” Quirke, Religion, 31. 

55 Meeks and Favard-Meeks, Daily Life, 29ff; Derchain, Papyrus Salt 825, 3Iff. 

56 Hornung, The One and the ALany, 95f. 

57 Loprieno, La pensee, 32. 
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The invocation’s rhetorical force, unfolding as magic, brings all 
enmity face to face. The rhetoric of distancing paradoxically becomes 
a summons: “Come, O Ram, to hapless Osiris on the water.” For 
its praxis the spell requires both the mythological precedent of Osiris 
on the water and the encoded language that calls upon the inimical, 
that is, sheer, powers of the god. Once more, when raw power and 
need combine, an enabling energy flows outward to the victim of 
Sekhmet’s wrath. 

Yet by summoning the “Enemy” of Osiris, the practitioner hints 
that should Osiris not respond, he will invoke Seth and his act of 
enmity. The threat implies a total want of confidence in the gods, 
those divine sowers of sickness. But threat, as a tool of the desper¬ 
ate, is not the only reason for invoking Seth—there is his apotropaic 
face-off with Apophis, or the mythological invocation of the nega¬ 
tive force of one enemy in order to overthrow another. A like irony 
underlies the widespread class of spells that employ cosmic-sized 
threats . 58 In sentences of the type, “I threaten to blot the sun, oblit¬ 
erate Egypt, etc.,” the mere thought suffices to overawe the pre¬ 
sent, often trivial, evil that the spell, by scaremongering, proposes to 
combat. 

Jacques Vandier (writing before Posener’s groundbreaking article) 
complains about the “interpretation delicate” of the word hftj.w in 
the pjumilhac: “II est evident que Seth ne peut pas agir contre les 
‘ennemis’ d’Osiris, puisqu’il est, lui-meme, un ennemi du dieu .” 59 
Indeed Seth’s theft of the “inimical,” danger-laden members of Osiris’ 
body ( hftj.w m hf.w-ntr ) foreshadows, as it finally brings about, noth¬ 
ing less than his own sacrifice. 

The irony-drenched concerns of enmity clearly weigh on the 
Egyptian mind: Who is the enemy when the enemy destroys him¬ 
self and thus protects the god?—and so on. The presence of the 
enemy is evanescent: Osiris’ enemy takes shape only when rituals of 
destruction require his naming. It is also ineffable . 60 In a famous 


58 For examples see Hornung, The One and the Many, 164—5, 210. 

59 Vandier, Papyrus Jumilhac, 103. See also Posener, gAS 96 (1969), 35. Peculiar 
to the pjumilhac is a special spelling of the ironic, apotropaic form of hftj.w that 
lacks the explicit sign of the enemy (A 14). 

60 Te Velde, Seth, 141-2, 148, discusses the avoidance of naming Seth: “The name 
of Seth was replaced in rituals by that of other gods,” 148. In the papyrus “Ram” 
replaces “Seth” as Enemy of Osiris. Reticence also clusters about Osiris. Only Seth, 
shadowing his act of slaughter, dares violate the taboo that surrounds Osiris’ secret 
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story Re sidesteps revealing his name to Isis while pouring out his 
epithets like water. Only a full disclosure of the solar identity suffices 
to stay the poison of the enemy (Apophis: here the little snake that 
strikes the god). 61 The revelation of the name at absolute crisis speaks 
to a subtle tie between Re and his enemy. “Re” (or his hidden m) 
names the snake, and its (his) powers flow away. In like fashion, the 
apotropaic naming of Osiris as Ram, that is, as the inimical night 
sun in a ram’s mask, foreshadows Spell Two’s repeated ritual smiting 
of the true enemy, including the enemy within (jrj—f ddj.t 4 nj tms.w- 
jld.t). Unfolding as ritual and as psychological easing, the taboo that 
substitutes the name of “enemy” for the king in times of danger 
becomes an act of sacrihce-in-miniature which hides the king’s own 
vulnerabilities. The Enemy of Osiris is a shadow. Though never 
frank enough to say so, Pharaoh “met the enemy and he is us.” 62 


4 

We come full circle with two pictures from the Late Period that pre¬ 
sent Osiris and Seth in coincidentia oppositorum. The first is a vignette 
from pSalt 825 that shows King Osiris sitting on his throne; under¬ 
neath the dais a bound image of the Seth animal appears, head 
downward in likeness of death. Osiris and Seth fulfill their destinies 
in tandem, on inverted planes. The second is the farcical portrayal 
in the pjumilhac of Seth as a ram. 6 ' 5 Whereas the ram traditionally 


wounds (“der hat deine geheime Verwundung genannt”), Kees, Totenbuchstudien, 20; 
see discussion in Nibley, Joseph Smith Papyri, 110, 215f. Of Osiris a line (4) on an 
Abydene stela obscurely reads: “The knowledge of his name is not to be had” (nn 
rh.tw rn=f), Mariette, Abydos, 379. Lefebure, “La vertu et la vie du nom,” BE 36 
(1915), 113, notes: “Osiris etait FAmen-ranef par excellence, celui dont le nom 
restait ignore, privilege que le defunt pouvait partager avec lui.” Still, “Osiris” itself 
is not a taboo name: “Nicht den Namen, aber den Tod des Osiris bezeichnet 
Diodor als ‘aporrhetos,’ ” Assmann, Tod, 254. 

61 Or the uraeus: is the wound self-inflicted? 

62 Walt Kelly (or Westcar’s Kliufu). Cf. Hornung, “Schwarze Locher” in Chaos, 
262: “In tiefsten Inneren des Schwarzen Loches, wo der Osiris-leichnam in der 
dichtesten Finsternis und an verborgener Stelle ruht, begegnen wir niemand anderem 
als uns selbst. In uns ist das Chaos”; and Assmann, Mind of Egypt, 96ff: “Der Feind 
ist unsre eigne Frage als Gestalt” (Daublers). 

63 Cf. the rare representation of Seth as sphinx and also “a standing figure of Seth 
with platyura horns,” Borghouts, RdE 32 (1980), 39 and notes 45-6 on the same 
page. 
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embodies majesty, fullness, and procreation, Seth takes the form of 
a flayed and castrated ram (pi. XX). The Seth ram serves up a comic 
hieroglyph: the ram’s head ironically sports the Atef and wavy horns, 64 
which signals the word majesty ( sf.t ), while his arms hang wearily down¬ 
ward in token of death. 65 The text (XX 17-8) explains how Anubis 
captured, bound, and castrated Seth (Bata), who had taken shape as 
a bull. Bull and ram together serve as complementary indexes of 
strength and fruitfulness in the Egyptian encyclopedia. Yet, here, the 
imagery has to do with the marring of strength, the curtailment of 
Seth’s power to battle Osiris or beget a rebellious progeny. 

Why does Bata, who usually takes the form of baboon or dog, 
become the bull and ram? Because his name forms a homophone 
of ram ( b =). A parallel wordplay between bull ( k3) and Bata’s domain 
(Saka) fills plate XX. The ram ( b 1) is the Ba of Bata; the bull, his 
Ka. These complementary images of the enemy, as the fleshy forms 
of bull and ram, must suffer destruction. The fruitful ram finds its 
marred reflection in Bata, a farcical, carnivalesque character who 
shares none of the ram’s air of majesty. Seth assumes the form, com¬ 
plete with Atef Crown, solely in token of sacrifice. 

The record thus attests Seth as Ram, Enemy of Osiris, although 
the name immediately answers to the slaughter-block. His total 
personality (Ba and Ka) appears at the moment of evanescence alone. 
The flayed ram seems worlds away from the “anonymous ram” 66 of 
the Ram-and-Ewe invocations, including our papyrus; yet Spell One’s 
labeling of the ram as “Rebel” and “Enemy” foreshadows the sacrificial 
performances of Spell Two, the best possible depiction of which is 
found in the image of the Ramstar at Esna with its eight slaugh¬ 
tered captives burning in the solar cauldron. And in pjumilhac’s 
image of the flayed ram (and are not the Esna captives merely sub¬ 
stitute sacrifices for the inimical ram?), the severe ritual setting of 
the House of Life, in which the ram’s skin clothes the image of the 
solar Osiris, finds its dark reflection. 


64 It also shows the Amun horns. 

65 Vandier, Papyrus Jumilhac, 257. wrd (be weary) is a euphemism for “death”; 
but perhaps the roughly synonymous sijy is more apt here—given the imagery of 
the ram. 

66 Borghouts, RdE 32 (1980). 
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Does the sacrifice of a ram and a clothing in its skin make up 
the mystery of restoring life to Osiris and power to the sun? 67 The 
performance reenacts the death of Osiris, not Seth. The Ritual of 
the House of Life opens with Osiris’ death and closes in a draping 
of the fresh ram’s skin as earnest of fruitfulness. The ram’s skin thus 
gives symbolic unity to the ceremony: it signals beginning and end¬ 
ing of a cycle of renewal. The invocation of the ram (sr and b?), 
which ultimately points to Osiris rather than Seth, signals the same 
hopes. The papyrus, after all, twice describes the victim’s illness as 
“all the rams (or ram powers, bi.w) that So-and-so has swallowed.” 
The verbal arsenal of the spell (yh.w, hkl tpj-r?) transforms the wrath 
(b>.w) of the enemy into a triumphant, enlivening power that inheres 
in Osiris as Ram. By assuming the fruitful Solar Nature, Osiris sheds 
lack and weariness ( wrd ), a detritus now Seth’s inheritance. At the 
heart of things Seth identifies with Osiris because what Seth did to 
Osiris is also done to him. Seth makes up that part of the Osirian 
nature which wars against the self; after all, can the great god Seth 
help it, if Osiris is silly enough to slip on the riverbank? 

The tale of Bata is far from serious. For Philippe Derchain it rep¬ 
resents a grand farce full of allusions to Homer and the Attic play¬ 
wrights, being an account of the escapades of the god and his 
Hephaestian snaring that culminates in an outrageous court drama 
and public humiliation; whereupon, Bata, consumed with anger, orga¬ 
nizes a vast array—only to suffer defeat in battle. The vivid stories 
stand at such distance from the prohibitive rituals and rarefied atmos¬ 
phere of the House of Life that we can even imagine something of 
the auditors and public setting. For me the stories have little mean¬ 
ing without a picture of eager youngsters pleading ever and again 
to hear stories of gods whose setting is the children’s own human 
neighborhood. 68 1 can imagine the keenness of the audience, children 


67 Significant is the writing of the trigram Lotus-Lion-Ram in the DMP (Lion 
with knife; Ram with hide), the trigram being a special name of solar renewal; cf. 
Griffith and Thompson, Demotic Magical Papyrus , 1/1.12. 

68 The public recital of such tales might well compare to the sacral festival role 
of Old Attic Comedy. As things stand, however, we know little about the public 
presentation of such mythological narrative, so rare are texts like pjumilhac and so 
late the development of the genre in Egypt; and perhaps Derchain is correct in 
seeing a Classical influence in the tale of Bata, Derchain, “L’auteur du Papyrus 
Jumilhac,” RdE 41 (1990), 9-30. 
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and adults alike, to enjoy a farce, Purim-style, about the Enemy of 
Osiris. Here, then, is a darkly comic inversion of the threat of enmity, 
a parading of netherworldly fears in hilarious daylight. The ineffable 
becomes the uncontainable as hands fly to mouths. In Seth as Ram 
grim memory is swallowed up in the merriment that bursts over the 
absurdity of Bata. 69 


69 Of the Anthesteria: “The mixture of merriment and seriousness is particularly 
striking in the masquerade: wild laughter is acted out against the backdrop of ter¬ 
ror and fright,” Burkert, Homo JVecans, 229. 
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tms.w: THE RED TALLY OF FATE 


tms.w registers the determination of a bad fate at birth and the pun¬ 
ishment that afterward fulfills it. The word most notably occurs in 
a pre-dawn ceremony (Amduat XI) for the burning of the enemies 
of Osiris, under the direction of four goddesses whose red crowns 
signify the “Wasteland.” 1 It is the playing out of the destiny of the 
Enemy of Osiris from birth to flames that will serve as the red thread 
throughout the following pages. 

tms.w derives from the color word tms, 2 which the lexicon [Wb. V 
369, 7~12) “defines” as a shade of red: “rot (besonderer Nuance); 
neben 3 dsr”; it (V 488) defines a second, more common, color word, 
dsr, simply as “rot, rot sein.” According to Gustave Lefebvre tms 
becomes, after the Old Kingdom, “l’equivalent pur et simple de dsr”; 
but his suggestion that it originally signifies “violet” (“ ‘violet’ con- 
viendrait assez bien ici”) 4 brings us no further along than the lexi¬ 
con and reflects the “nothing very imaginative” critique of Kent 
Weeks, who insists that the lexicon often buttresses assumptions and 
elicits circularity of translation: 

If the dictionary, for example, said dsr was “red,” we described dsr 

objects as “red” objects. If dsr was used to describe a mineral, we felt 


1 The following tally some of the places where tms.w occurs: Ritner, Magical 
Practice, 170 n 787; DJA no. 31243830 (the lexicon’s Zettelarchiv—I thank Kasia 
Szpakowska for the reference). Ritner, 169ff., rightly compares the ceremonial slaugh¬ 
ter of four foreign prisoners at MK Mirgissa to the ritual in Amduat XI. He accord¬ 
ingly defines tms.w as “ritual execration” and suggests that Amduat XI derives front 
“genuine earthly ceremonies similar, if not identical to the execration ritual.” But 
which derives from which is a difficult matter. Some features at Mirgissa (like upside- 
down burial) suggest that the netherworldly punishments had long been present to 
the Egyptian imagination. The idea is that the rites in the Netherworld must match 
those on earth—the article to read is Wente, “Mysticism in Pharaonic Egypt?,” 
JNES 4 (1982), 161-179—although only one of these settings leaves a trace in the 
archaeological record. Even depth archaeology has its limits. 

2 Lefebvre, “Rouge et nuances voisines,” JEA 35 (1949), 74ffi; Schenkel, “Die 
Farben in agyptischer Kunst und Sprache,” £AS 88 (1963), 131-47; for tms, 140f. 

3 Neben dsr: here, not “alongside” but “secondary to.” 

4 Lefebvre, JEA 35 (1949), 75. 
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it appropriate to call it a “red” mineral. . . The assumptions we made 
were that the term dsr was the semantic equivalent of our term “red”; 
that both terms included the same range of the color spectrum; and 
that both placed equal emphasis upon the three elements of hue, bright¬ 
ness, and saturation. 5 

Wolfgang Schenkel, in a magisterial study, crafts a concise model 
for the color words of the Old Kingdom. Schenkel’s lexical typol¬ 
ogy sorts the words into sets of basic (abstract) colors and secondary 
(concrete) colors, that is, words that first name specific (or “con¬ 
crete”) objects like clothing or minerals. His model sets forth four 
basic color words: white (hd), black (km), red (dsr), and green (void). 
White and black contrast in brightness; red and green as the warm 
and cold tones, dsr encompasses the yellows, oranges, and reds of 
such distinctly painted objects as natron, flamingos, desert walls and 
floor, and myrrh, although, as John Baines points out: “Instead of 
saying that dsr covers both red and yellow, we should say that it 
describes ‘warm’ colors (as Schenkel also put it) and focalizes in red; 
similarly, void almost certainly has its focus in green.” 6 

As secondary words for red in Old Egyptian, Schenkel includes 
tr, jns, jdmj, and tms. The first three, although they later name the 
whole symbolic range of red in the Egyptian encyclopedia—blood, 
fire, sun—originally register the concrete objects they name: tr, a 
mineral; jns and jdmj, an unknown textile product and a red linen. 
As for the assignment of tms to the set of concrete colors, it comes 
more by default than argument, for the model admits of only one 
abstract warm color word (dsr). According to Schenkel tms originally 
registers red ochre; yet, as he also observes, the objective link between 
tms and its determinative sign, the palette, is not absolute— tr also 
takes the palette. 

Given that dsr encompasses a broader range than tms, the choice 
of dsr as the basic warm color word makes sense, though it brushes 
aside the breadth of tms in describing medical symptoms, naming 
the pre-dawn twilight, and coloring both fruit and fire. Are these 
abstract uses of tms all secondary to an original, concrete significance 
as red ochre? A compromise with Schenkel’s model is found in the 
ready observation that “the most salient primary color, red,” takes 


5 Weeks, “Art, World, and the Egyptian World View” in Egyptology and the Social 
Sciences, 66. 

6 Baines, “Color Terminology,” AArch 87 (1985), 283. 
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the “first ‘secondary’ division,” meaning, “the division of red into 
distinct colors—as opposed to shades of the same color.” 7 

Pyr. § 1349a paints divine Babwy with an ear of dsr and rump 
of tms —now if we only knew the fit zoological match for Babwy, if 
any, as opposed to a zoology of mythopoeia. 8 In the medical record 
a blush of tms on the face has diagnostic significance: a Late Period 
gloss inteiprets tms as dsr , “like that dsr of the tms.t- fruit” (dsr jr.tjw 
hr—fpw mj jr.tjw pr.t tms.t). 9 A diagnostician’s guess at the color as 
symptomatic of a cyanotic state (reddish-blue) tells us nothing about 
the fruit, and botany has no answer. 10 In a second case, in which 
laceration of the lip produces a red color, the gloss again names the 
tms.t- tree, bright with fruit (yet indiscernible to botanists). * 11 Here is 
final, unambiguous evidence that tms registers a specific shade of 
dsr—as red as a berry or cherry or red like an apple'}- but which berry, 
cherry, or apple? The glosses offer no true -emic contrast (that is, one 
given in the Egyptians’ own words): 13 “that specific shade of dsr and 
no other.” They simply serve to remind the Late Egyptian reader, 
for whom tms is an archaic word, that there is a favorite, lexically 
frozen treat whose name springs from the same triliteral root. 

In the Pyramid and Coffin Texts the words occur in juxtaposi¬ 
tion (tms.t-dsr.t, dsr.w-tms.w), being descriptive complements of, say, 
crowns and gazelles as wholly and quintessentially red. 14 tms.t-dsr.t , 
in Pyr. § 911 a, is a purely poetic ornamentation for the divine queen 
mother as the personification of the Red Crown. She is White Crown 
(Pyr. § 91 On) and Red Crown (Pyr. § 911a), Lady Dark and Lady 
Fair. In the juxtaposition of tms.t-dsr.t neither word has priority or 
dominance. The parts that make up such sets of complements always 
evade definition anyhow because the focus is not on meaningful con¬ 
trast but harmonious blend. 15 


7 Baines, AArch 87 (1985), 287. 

8 Cf. the search for Leviathan in Alter, Biblical Poetry, 106—7. Is Babwy a 
Hamadryas or Anubis baboon? The Hamadryas does have a reddish skin: face, 
rump, and ears (when visible behind that mane). 

9 P. Smith 3, 20-1. 

10 The tree is “totalement inconnue,” Lefebvre, JEA 35 (1949), 75. 

11 P. Smith 14, 12-3. 

12 Cf. the difference between “cherry red” and “red like a cherry.” 

13 Loprieno, “Linguistic Variety” in Egyptian Literature, 524ff. 

14 CT VI 240j, 241a (a gazelle is dsr.w-tms.w, red-red or red all over), and 290j. 

15 Hornung, Idea, 13-4 and esp. 68, discusses the elusive nature of Egyptian 
thought. 
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The broad notional horizon of the warm colors blends the solar 
energies and the substance of blood, including the hot essence of 
wrath: 16 “Rot ist das rinnende Blut, Rot ist das sengende Feuer.” 17 
Both the cold, chthonic colors and the heavenly reds point to the 
limen as the place where life, like a seedling, stirs into being. Life 
unfurls upon the meeting of the two worlds—the solar and the 
chthonic—the red and the green, wld colors the chthonic world, 
despite its connotations of freshness and brightness, because to Osiris 
belongs the sprouting of green life after the red flood. As for the 
warm colors, the red horizon is the doorway between the active solar 
and passive Osirian realms, just as dsr colors the bright margins of 
the cultivated green fields, or the passage from culture into the waste. 
The bright colors (as also the cold) cut a lively road into death. 

dsr and tms signal marginality and transition. The Twenty-first 
Dynasty practice of painting the corpse in red ochre or wrapping it 
in red linen evokes the red threshold, 18 and, in like manner, the 
famous association of red colors with Seth corresponds to his rule 
of the marginal Redlands. This ambiguity of the warm colors, which 
reaches back to the earliest times and forward to the interpretatio graeca, 
leads J. Gwyn Griffiths to caution: “On the whole it would seem 
that the malevolent role of red has been exaggerated. Even in the 
Late Period this sense was restricted to certain usages.” 19 Indeed it 
is all too easy “to ante-date the connexion of red with Seth and also 
to posit, without tangible evidence, the idea that red was at an early 
date viewed unfavourably.” 20 Yet by the Late Period a pejorative 
taint brushes the god. The Ritual for Repelling Evil (Urk. VI) names 
Seth “Redhead” (dsr nbd ), and Plutarch and Diodorus insist on the 
persecution of living images of the god (the Egyptian version of 
Sherlock Holmes’s Red-Headed League), a “jeering at men of ruddy 
complexion” in carnival settings. 21 A figurine of Seth, shaped from 


16 See Griffiths, “Symbolism of Red” in Widengren, 8Iff. 

17 Kees, “Farbensymbolik” in Phil.-Hist. Masse 11 (1943), 447. 

18 Griffiths in Widengren, 89. 

19 Ibid. 

20 Ibid. 84; for the full discussion, pp. 83ff; Hornung, “Seth,” Symbolon 2 (1974), 
49-63. 

21 Griffiths, (ed.), De Iside et Osiride, 408-9, comments on both the Egyptian and 
Classical sources. Ritner, Magical Practice, 147f., has a bibliographic notice for “Sethian 
red.” 
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red wax ( mnh dsr), stands at center in the Ritual for Repelling Evil. 
The ritual further prescribes tendons of dsr- colored cattle for the 
binding of a second, wooden doll, the object of a furious melee of 
striking, trampling, cutting, spitting, and burning—a micro-battle. 22 

Evil also colors the derivatives tms.w and dsr.w. In the Ramessid 
Dreambook tms.w is a catch-all term for the cause of a nightmare. 
Isis comes to Horus in order to excise the tms.w that lies at the heart 
of his nightmare. 23 The verb whs (excise) hints at substantiality, tms.w 
being an element of filth or taint, 24 although any definition of tms.w 
remains “such stuff as dreams are made on” (10, 13—4 and 10, 15): 

mk jj.kwj mll—j tw 
dr=j dw.t=k 
whs—j tms.w nb.t 

Behold! I have come so that I may see you, 
subdue your evil distress, 
and excise all tms.w. 

dr tms.w nb.t dw.t 
jrj.n sts si nw.t 

Subdued is all evil tms.w 

that Seth, Son of Nut, has caused. 

In the Ritual for Repelling Evil the act of tms.w is included in a list 
of ceremonial prohibitions at sacred places and seasons (Urk. VI 
127, 7~10): “Do no tms.w in the divine Island of Justice during the 
Month of the ptr- Waters and make no legal decisions (the verb is 
wpj) in this land (at that time).” ( ptr is a code word for the “opening” 
of the year: ptr — wpj , to open, judge.) The correspondence of tms.w 
and wpj is telling. Both words speak to beginnings and to endings: 
to birth and judgment. (In Amduat XI, as we shall see, the act of 
tms.w is the fulfillment of the Red Tally of Fate at birth in violent 
death.) Here, then, is a prohibition on capital punishment at a specific 
sacred place during a set festival period, the first month of the year, 
which is named for Thoth, the divine prosecuting attorney. We rush 


22 Urk. VI 5, 6ff. 

23 Szpakowska, Dreams, 163-7, 197-8, discusses the Invocation to Isis. 

24 tms.w takes various determinatives: book scroll, palette, pustule, knife, hobble, which 
correspond to the verbs that govern the noun: hsb, wsh, whs, sjn, dr, wd, dbl. See 
Lefebvre, JEA 35 (1949), 75. 
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to the Late Egyptian translation 25 of the ritual for more light on the 
matter only to meet with disappointment: tins.it) becomes simply mdw 
(— md.t) bjn (evil things). If tms.w hints at capital punishment, md.t bjn 
is a shallow euphemism lacking any semiotic correspondence to the 
action of wpj: 

bw jij.w md.wt bjn m pi jw ntr 

Don’t do evil things in the island of the god. 

md.t bjn is a mere cliche: the Late Egyptian translation shows tms.w 
to be a highly charged word whose meaning the scribe gladly glosses 
over. 

Two additional versets from the Ritual for Repelling Evil (Urk. 
VI 91, 30-1) read: 

dr tms.w 
hsr=k dsr.t 

Subdue tms.w, 

Rid dsr.t. 

The Late Egyptian translation this time yields nl hndd nw for tms.w 
and nl bjn (these bad things) for dsr.t. nl hndd nw is even vaguer than 
md.t bjn : “That other set of bad words (or things).” hndd is a com¬ 
pound word: nlh + n+d+d+nw + the determinative man with 
hand to mouth, h + n makes up the conjunction hrf (and); d + d, the 
verb dd (to speak or things said, pejorative statements, etc.). “Bad 
things” and “anything evil else that you may say” (nl hndd nw) but 
poorly render the sense of tms.w and dsr.t and fail to exploit any lin¬ 
gering connotative possibilities in these words. 

To translate the papyrus’s repeated call to ritual slaughter as “May 
he slaughter the four evil things” is to miss the cultural resonances 
of tms.w. Which cultural resonances? The first thing to notice about 
tms.w is its consistent association with birth, East, fate, sunrise, slaugh¬ 
ter, and the act of recording, in a variety of ritual texts from all periods. 
CT VI 379b-d, a fragment of ritual set in the pre-dawn /»u'.t-Hour, 
is a fitting place to pick up Ariadne’s bright thread and set off again: 


25 The Middle Egyptian text comes to us complete with a line-by-line transla¬ 
tion into Late Egyptian. 
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wbn.n=s 

ssp=s 

shd=s m thn.t 
m hl.t Ih.w 

pij.n mn.t tn m wnw.t-tms.tllll 

After she (the uraeus or solar eye: the crown jewels) has risen, 
she then begins to shimmer and shine in jewel-like splendor 
on the brow of the Radiant Power (the sun): 

And so it is also, after the Lady So-and-so ascends in the tms.t- Hour 26 
[break]. 

The basic act of tms.w has to do with a red Tally of Fate—Ariadne’s 
thread is spun off Moira’s loom. At birth four divinities determine 
the life span with a tally of dsr.w-tms.w or, later, simply tms.w. In 
CT VI 290i-j a panel of four gods “counts” or assigns the “red” 
(jpw dsr.w-tms.w), and from BD 40 comes the boast: 

nn jsf.t—j rl- nj shj tms.w 

I am not a criminal according to the scribal (lit. scribe’s) tally (or a 
criminal as now recorded on the scribal tally—and thus made imme¬ 
diately effective). 27 

The phrase shj tms.w presupposes a written record, and such a 
Register of tms.w surfaces in the Late Period tomb inscriptions of 
Petosiris (63, 4): 28 

4llll\i^.tw=f r nm.t nj shm.t 
nn sph s c b nb nj hr-rnp.t 
nn hsb.tw=f r t.t 29 n.t tms.w 
ntj smn c h c .w 


26 Darnell, Enigmatic Books, 104ff, and esp. 105 n. 167. 

27 The compound preposition rl- c is a lexically frozen technical term in ritual 
texts and signals the immediate expression or working out of a Manifestation of 
Wrath = bl.w (“alles schlimme Bose, das durch das Werk ( rl-‘ ) eines Gottes zum 
Tod fiihren kann” = pBrooklyn 47.218.50, the New Year’s Ritual for protecting 
the king from the annual tally of tms.w that overflows the land in its runoff of grief), 
Gnirs in Grab und Totenkult, 176f. In the Book of the Dead recording activates punishment. 
The record of the tribunal also surfaces in the dreams of tire night: “writing on a 
papyrus roll; BAD, it means that his crimes will be reckoned [hsb btl=f ] by his 
god”—he awakes to immediate punishment, Szpakowska, Dreams, 100 = Dreambook, 
r. 7, 21. 

28 Lefebvre, Petosiris I, 39. 

29 Here, the det. of tt is the scroll {mdl.ft, book). I read “tablet” (tt with the stick 
det. signifies “a wooden board”) because names are cut into a tablet, an act foreshadow¬ 
ing the fate of those so inscribed. The non-erasable tablet of tms.w “makes sure” 
{smn) the measure of days. See Gardiner, “House of Life,” JEA 24 (1938), 171. 
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Four [break]. 

He is (not) [break] headed for the chopping block of Sekhmet. 

No Impurity of the Year lassos (lit. makes a reaching of) him. 

He is not tallied on the tablet of tms.w 
that fixes the term of life. 

Those of tms.w are the unlucky, whom “every Impurity of the Year” 
{‘b nb nj hr-rnp.t) does reach. 30 The absence of his name on the 
proscription tablet frees the deceased from the grasp of accusation 
in the Netherworld Is hr nb shr nb m hr.t-ntr), for tms.w dramatically 
reaches into that setting as well. The text goes on to speak of the 
Son of Atum (Shu) who slays the Men of Sekhmet 31 and grills hearts 
on the altar, while Osiris escapes the flame unscathed (63, 5ff.). 

The imagery and word tally recall not only the papyrus’s Spell 
Two but a roughly contemporaneous royal text (Edfu V 225, 1-2; 
note the number of Hathor’s manifestations): 

dd.jn hw.t-hrw wr.t nb(.t) jwn.t jr.t r c w hfjb bhd.t 

shm.t c l.t nb(.t) shm.wt nb.wt 

nbj.t or nsr.t wr.t nbj sbj 32 htp blst.t nb.t htp 

swld—j h c .w=k m wld 

rrP swdl=j hm=k r tms.w 

To be recited by Great Hathor, Lady of Dendara, 

(1) Eye of Re at Edfu; 

(2) Sekhmet, the Great Power, Lady of all Powers; 

(3) The Great Flame, Enkindler of the Rebel; 

(4) Pacifier of Bastet, Lady of Pacification: 

I shall refresh your members in freshness, 

in that I make whole (or so shall I make whole) your Majesty from 
any tms.w (or, with a ritual by which I shall make your Majesty proof 
against tms.w). 

Here, the rhetorical stress contrasts lack of bodily integrity with full¬ 
ness ( wdp.t , the sound eye of Horus) and freshness {wld). The elicited 
opposition of warm versus cold colors 34 thus comes in second place to 
freshness versus corruption ( swld—j and tms.w). The red things have little 


30 Compare Spells Two and Three. 

31 These Men of Sekhmet are not her agents, the lil.tjw (killers), but those the 
goddess sets apart for visitation. 

32 Note the wordplay nbj-sbj. 

33 For the reading see 1 Vb. II 4. 

34 PtL , 1165: “I make whole your majesty from bad things” (Wilson) suggests “I 
make green your Majesty from redness” (also Wilson). 
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chance against the accumulated punch of the couplet anyhow, for 
complementary balance is not the aim—the greens have it, three to 
one. The punchword r tms.w (note the shift in prepositions: m wld 
to r tms.w) calls to mind certain drawings of the wdl.t that take a 
drop of red ink at the corner of the eye. 35 Just enough red can bring 
good luck and strengthen the green; too much, and it becomes a 
consuming fire, out of control and making “the green one red.” 36 

The contrast between the warm and cold colors, or between the 
slaughter of the enemy and flourishing of the god, is a literary topos. 37 
The standard formula contrasts wld and dsr, but where birth is the 
theme tms.w provides the fit contrast for wld. After all, tms.w 
(/*cima:saw/ = tms /*camas/) echoes the verb of childbearing, msj 
(/*mas/ > mas), something not lost on the Egyptian ear. The ms- 
sign (the sign of the foxes’ skins that writes the biliteral element ms 
in both tms.w and mi /) 38 shows, as phonetic complement, how tms.w 
is to be read, but it also suggests the tally of fate at birth. 

Egyptian further exploits the root tms (/*ca:mas/; Coptic tcuhc) in 
order to frame a synonym for burial ( sml-tl , lit. unite (with) earth). 
The reversal of the order of the letters—( s-m~t ~ t-m-s) —is a linguistic 
strategy of avoidance {taboo) and replacement ( euphemism) for the expres¬ 
sion of death and burial. Replacing sml-tl with tms is, at first blush, 
bizarre; whereas sml-tl has strongly positive connotations (the unit¬ 
ing or binding of the two lands by Horus and Seth, Egypt’s Founders’ 
Day Ritual), tms signals disgust. But it is not the substitution of burial 


35 Pinch, “Red things” in Colour, 184. 

36 “Red things were dangerous, but they might, if handled in the right way, pro¬ 
vide the most powerful protection available,” ibid. 

37 A repeated formula in the Coffin Texts (IV 316c; 328i; V 257g) reads: 
nb dsr.w 

wld nm.wt 
Lord of bloods, 

Refresher of altars. 

The linking of dsr and wld is especially powerful here, because wld fits so well the 
imagery of the shedding of fresh, bright blood. Both the god and the blood is 
“Refresher of altars.” Other places include, the Cannibal hymn (PT § 393—§ 414) 
in which the King eats the Red Crown and Green goddess (for an analysis of its 
wordplay see Loprieno, “Puns and Word Play” in Puns , 8); the Ptolemaic Hymn 
to the Diadem Idsr.t, wld.t), Erman, Diadem, 26 (b. 6, 4-5); and pLeiden T32 II 
9-10. 

38 A ms.t is an apron of “three [red] foxes’ skins tied together” (Gard. F31), a 
token of fertility and lucky birth. For the Red Fox ( Vulpus vulpus aegyptiaca ): Houlihan, 
Animal World, 42 and pi. 21. 
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by any softer word that is at work here; rather, tms, by replacing 
sml-tl, serves to protect a politically and ritually charged synonym 
that bespeaks the foundation stone of governance. The hopes of har¬ 
monious and secure rule that sml-tl invites preclude its overuse as 
a term for burial —where state control ends and Osiris, not Horus, 
is king. 

An apparent exception to the formula that contrasts wld with 
tms(.w) only in expressions about birth and fate comes from a ritual 
recorded on pBM 10081. 39 The practitioner writes on a papyrus leaf, 
in fresh (wld) ink, the name of anyone (and the names of his par¬ 
ents), who speaks evil (dw dsr !) against the king and then performs an 
act of tms(.w) at the place of execution. The wording (tms m hb.t, 
“Perform tms.(w) at the hb.t”) is obscure. Does tms(.w) refer to an 
act of slaughter? burning? or burial? It hardly matters: in any event 
the act of tms.w surely fulfills the decision that is pronounced at birth 
(as the prescription to record the parental names suggests) by conhnning 
it at the hb.t. Finally, the entire ritual is to be recited over the (red) 
wax or clay image of the rebel and the green book (sww) of fate’s 
tally. 

tms.w again expresses the afhxment of fate at birth in the Book 
of Wandering Through Eternity (pLeiden T32, II 9—10; Persian 
Period): 40 

wld sly=k m hw.t mshn.t 
r-gs c l.wt hsb tms.w 

Your destiny flourishes (wld) in the Shrine of Meskhenet 
alongside the great goddesses who tally tms.w. 

As the signiher of the positive, wld , despite being the basic color 
word for the cold, darker tones, is here, as at Edfu, the first ele¬ 
ment of the contrasting pair prosperity versus bad luck. As for tms.w, 
despite its reflection of the hot, bright spectrum, it now, inversely, 
connotes the dark Netherworld where destiny unfurls in hopelessness. 

The formal rhetorical strategy of these versets puts focus not only 
on the decreed fates but on the actors who so fix destiny and on 
the place upon which it is decreed. The seat of decision is the 
Meskhenet: rn (the marker of place) + shnj (to rest, alight), a place of 


39 Schott, “Drei Spriiche gegen Feinde,” yAS 65 (1930), 41-2; Ritner, Magical 
Practice, 210 n. 973. 

40 Herbin, Parcourir VEtemite, 126. 
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rest and, especially, the bricks of childbirth. Its four bricks {4 nj db.t) 
answer to four divine midwives. 41 In the Late Period the four Meskhenet 
simply correspond to the great goddesses of the land: Tefnut is the 
mshn.t wr.t ; Nut, S.t 42 Isis, nfr.t\ and Nephthys, mnh.t, 43 as in the famous 
Middle Kingdom story of the four dancing midwives: Isis, Nephthys, 
Heqet, and Meskhenet. 44 

The Netherworld Books (Amduat XI; Gates XII), in vivid color, 
unfold the fullest picture of the College of Fate. 45 The Lower Register 
of Amduat XI depicts Horns Duaty, at far left, facing a series of six 
pits drawn from left to right. Next in file to Horus, and also right- 
ward facing, an upright snake spits fire into a long, rectangular trench 
holding four stylized figures (hieroglyphs) of the enemy, a lion-headed 
goddess, armed with a knife and breathing fire, stands opposite. 

Pits One and Six make up a pictorial ring composition that frames 
the episode of destruction. The sixth pit holds four figures, all upside 
down: these are the fallen, whose depiction reflects the enemies of 
the first and largest pit. Pits Two through Five also form a distinct 
set and portray the fourfold, stage by stage unfolding of fate. Each 
of these four pits features one element of the personality of the 
enemy: Ba, corpse, shadow, head. Ladies, knife-wielding and fire- 
breathing, separately govern each pit as the four agencies of the lion¬ 
headed goddess, whose figure indexes them all. The first pit is thus 
an iconic index of the following four (2—5), even as the sixth sums 
up and confirms the plan of destruction. 

The action of vengeance is fourfold. The accompanying text treats 
the destruction of the four elements that make up the personality; 
four limitations are placed on the free movement of the enemy; four 
kinds of hre visit him with pain; and, again, four goddesses stand 
“over” ( hrj.t) the pits. What purpose does the arrangement into fours 
serve? In the Duat, where no order is, the distribution of all things 
into sets of four serves as a key for the orientation of the sun on its 
journey. But, although it symbolizes the integral order of the uni¬ 
verse, four easily becomes the number of disintegration: the total 


41 Quaegebeur, Shai, 92-4; 154-5; H. Bonnet, Reallexikon, 458-9. 

42 ‘>.wt and mshn.t form a contrasting pair in T32. 

43 Derchain-Urtel, Tjenenet, 27. For the Ptolemaic Temple sources, pp. 29ff. 

44 See Pinch, Magic, 128. 

45 Zandee, Enemy, 293. 
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limitation, fate, and punishment of the enemies of Osiris is contained 
within the number four. 

Another set of four ladies, each crowned with the hieroglyph for 
wasteland (N25), faces from left the sixth, and most rightward, pit (as 
does, from the opposite direction, a final Horus figure, the guardian 
of the gate). These ladies, whose chilling poise bespeaks order and 
dignity, complement the four destroyers, yet remain passive wit¬ 
nesses. 46 Their veiy motionlessness lends tension to the scene; in still¬ 
ness they are nurtured with the shrieking of the enemies; they are 
the nursemaids of destruction who witness and record the final act 
of tms.w ; they are the symbolic witnesses that destiny has been 
honored. 

Amduat XI, Lower Register, Scene ll: 47 
wnn=sn m shr pn 

ntsn jrr tms.w m hftj.w wsjr m dwl.t 

hrj-whi.t—f m s>l krr.t tn 

c nh=sn m hrw hftj.w 

m sbh nj bl.w sw.wt 

dd.w=sn r hl.t=sn 

psj.t 

rkhy 

hfs c j=s 

htmj.t 

hrj-wh3.t=f 

These figures act after this fashion (or are as pictured): 

They continually are enacting tms.w in the Duat among the enemies 
of Osiris. 

(Hornung: “Sie sind es, die ‘Rotung’ machen mit den Feinden des 
Osiris in der Dat.”) 48 

He who is over his kettle is guarding the cavern. 

They subsist on the voice of the enemy and on the shriek of the Bas 
and the shadows. 

They are the ones who place the enemies in the pits. 

Cooker. 

Igniter. 

She who is over her sand-pit. 

Destroyer. 

He who is over his kettle. 


46 Hornung, Das Amduat, 174-5, 181. 

47 Hornung, Texte zum Amduat III, 789-92. 

48 Hornung, Das Amduat, 183. 
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The names express the action (jrj tms.w) of fire and cooking. The 
works of tms.w are terrible ( md.t bjn), and the iconography of the 
Amduat steeps them in incarnadine. The four ladies form a quartet 
of devouring bloodred flames, the flaring forth of the wnw.t-tms.t, the 
pre-dawn hour. 

These threatening goddesses belong to the desert wastes. Their 
bizarre, red crowns, as logograms, read simply desert (N25). 49 The 
place evokes Death Valley. It is the red land (dsr.t), “mit iippiger 
Phantasie ausgemalt,” 50 where the record of tms.w , of which the ladies 
passively bear witness, plays itself out in a maelstrom of fire and 
slaughter. And the glow of the coming dawn, reddening the desert, 
is the smoke (hh) of the burnt offering 51 from which they draw nour¬ 
ishment: “Uber solche Abgrunde, in denen ein wahrer Feuersturm 
tobt, nahert sich die Sonnenfahrt dem Himmel.” 52 Time and space 
converge in a bloody season to ready the dawning of the rejuv¬ 
enated sun. 53 

“Wir wenden uns schaudernd von diesem Orte ab.” 54 

A corresponding quadruplet appears in the Book of Gates, where 
the scene now shifts to the Twelfth Hour, ’twixt wake and sleep. 
The hour’s Lower Register portrays the act of separation that parts 
the solar and chthonic regions. The divine agencies of separation 
include eight quadruplets “die sich um sein Wohl kummem.” 55 There 
are 24 solar nurses in all, with one bustling pair, in loco parentis , for 
each solar hour. The four goddesses in Scene 97 are the hnm.wt 


49 “Sie zeigen damit, daB dieses Strafgericht in der Wiiste stattfindet—dort farbt 
sich der Himmel blutig rot, bevor die Sonne aufgeht, ein Widerschein des letzen, 
furchtbaren Strafgerichts, dem alle Feinde der Sonne und des Osiris zum Opfer 
fallen!,” Hornung, Nachtfahrt , 177. 

50 Hornung, “Auf den Spuren der Sonne,” Eranos-Jahrbuch 50 (1981), 455. 

51 For the fiery breath (hh) as descriptive of the solar offerings see Assmann, Re 
und Amun, 76. 

52 Hornung, Nachtfahrt, 178. 

53 Kees in Phil.-hist. Kl. 11 (1943), 448-9: “Die agyptische Sprache leitete deshalb 
Ausdriicke fur ‘Blut’ und ‘Wunden’ von Wortstamm wbn, dem ‘aufgehen’ der Sonne 
im Morgenrot ab. Da die Siegeskraft der Sonne aber in seiner Glut, seiner Rote, 
liegt, war die Verbindung zur sengenden Flamme vorgezeichnet. Rot entwickelt sich 
damit zur Sieges-und Lebensfarbe.” Further: “Der Sonnengott am Morgen ist in 
den alten Pyramidentexten ‘die Seele in ihrer Rote (jmj dsr=f)’ d.h. im Blutrot des 
Gemetzels unter den Feinden,” 448. 

54 Hornung, Eranos-Jahrbuch 50 (1981), 455. 

55 Hornung, Nachtfahrt, 197. 
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(“weibliche Chnume” 56 or “die Bildnerinnen”), 57 and these corre¬ 
spond to four male hnm.w in Scene 94. The whole register is built 
around the several roles played by the divine quadruplets: the hnm.w, 
who form the body of the sun; the rnnj.w, who nurture it; the hnm.wt, 
who determine its fate; the jlw.w, who carol praise; and all juxta¬ 
posed with the jl kb. w, who mourn Osiris, whose lot remains below. 58 

Of the four goddesses with Red Crowns (the hnm.wt) we read 
(Scene 97, 27-34): 59 

wnn=sn m shr pn 
ntsn smn c h‘.w 
shpr rnp.wt 
n jrj.w tms.w m dwl.t 
n c nh.w m p.t 

They exist for this purpose: 

These goddesses settle the life spans 
and establish the years 
in the Duat for those who do tms.w 
and in Heaven for the living ones. 

The red-crowned midwives of destiny match the four Meskhenet of 
the Book of Wandering Through Eternity, and they nullify the solar 
enemies just as surely as do the Amduat’s wadi-crowned goddesses, 
although the action of separating destinies here has to do with child¬ 
birth and sunrise rather than knife and flame. “Those who do tms.w ” 
(I mean now goddesses not criminals) even when enacting their ter¬ 
rifying burial in a pit of flames—dust to dust and red to red 60 — 
paradoxically image a sort of wet nurse (mn.t) whose province is the 
declaration of a successful birth and blessed life span. 61 These goddesses 
are the midwives of time, which answers its destinies in the wheel¬ 
ing of the sun. 


56 Hornung, Pfortenbuch II, 284. 

57 Zeidler, Pfortenbuchstudien II, 367. 

58 For a labeling of the roles of the eight quadruplets see ibid. 369 n. 1; as Zeidler 
notes, Hekat elsewhere (in The Birth of the Divine King) plays the same role as 
the female Klmums of Gates XII. 

59 Hornung, Pfortenbuch I, 399-400. 

60 Names and images drawn in red ink (or fashioned out of red wax) “were ulti¬ 
mately placed in braziers, furnaces or cauldrons”—thus red to red, Pinch in Colour, 
184. Of the Sethian color: “Seth seems to be made red as part of the process of 
subduing or destroying him,” ibid. “To be made red” is to fulfill the tally of red 
at birth. 

61 Hornung, Pfortenbuch II, 282-3, has a bibliographic notice on these wet nurses. 



tws.w: THE RED TALLY OF FATE 


203 


Amduat and Gates share the phrase jrj tms.w (to do tms.w), but 
where we might expect both to express the same idea, in one it is 
the goddesses, in the other, the enemies, who act out tms.w. Still, 
could the two sets of actors be ringing out the same result? I detect 
in jrj tms.w the unfolding of the total action of evil as the criminal 
fulfills his own destiny, will he nill he. Those “who make mischief” 
(jrj md.t bjn — tms.w) on earth also make mischief for themselves in 
the Duat. tms.w carries the idea of restoration 62 ready-built: one can¬ 
not jrj tms.w without the expectation of its return {dbl tms.w] in a 
final accounting. Yet there remains in the tally of tms.w a funda¬ 
mental tension—or at least a bit of wiggle-room—between pure fate 
and human accountability. Firm decrees, divine and unalterable, 
spring open at the will of favorites who desire an increase of the 
“fixed” life span, common among the sought-for blessings of the 
Egyptians. 

Who, then, does tms.w in the Book of Gates? Flornung correcdy 
reads Gates with attention to Amduat XI’s “reddening of slaughter.” 
The evildoers who fall under the rubric of tms.w are those “welche 
der blutigen Bestrafung in der Dat gehoren.” What Amduat and 
Gates reveal, when read together, is a sort of solar cycle at the 
chthonic level—a mantle-hot tms.w- cycle underlying the above-air 
wheeling of the sun. And vice-versa for that transcendent sphere of 
wld in which the Living Ones enjoy their solar years—the burning 
sun now swims in cool Osirian blue. Destiny’s grand cycle is the 
working out of an irony: to commit crimes is to execute the same 
against the self, enacting in anticipation one’s own punishment and 
moving inexorably from evil acts to an evil fate. The hieroglyph for 
enemy depicts a man putting the axe to his own head (A 14) as he 
comes face to face with the sum of his own accountability. 63 No 
wonder the graces who tally tms.w stand by in such somber muteness: 
the enemy of passive Osiris falls by his own hand. 


62 Assmann, Ma‘at , 64ff. 

63 Te Velde, “Damonen” in LA I, 982: “The dying man [Gard. A14] is explained 
in an Egyptian text [pjumilhac XVI, 20] as a being that strikes himself, a suicide. 
He is an opponent {hfij) not only of the order of creation, but also of himself.” 
The quintessential enemy of the self is Seth: “By killing Osiris, Seth has slain himself 
and given himself as a sacrifice,” Te Velde, Seth , 96. 
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THE rn ml' 


The rare m ml' suffers from neglect—and overkill. The best studies 
on naming 1 make too little of it; the worst too much. 2 The root ml' 
denotes linear precision; it is a geometry or, as the French have it— 
“le nom exact.” Yet any attempt to classify the rn ml' or any of the 
several Egyptian name-types ends in a snarl: the m nfr comes to 
replace the rn ", as, earlier, the rn nds; and the m ml' , in its turn, 
sometimes replaces the rn nfr. The qualities of ml', nfr , and " (exact¬ 
ness, beauty or perfection, greatness) all meet in the essential idea 
of the name, and, owing to such conceptual interweaving, the rn ml' 
signifies something more than the “true” name in the sense in which 
the expression jrw ml' signifies a “true” (essential) shape (Wb. II 13, 
4) or shl ml', “true” (precise) scribe (13, 24). 

The papyrus speaks of a Great Ritual Actor who works by means 
of the rn.w ml.w ( jrj " rn.w ml'.w). Which entity or force does the 
phrase describe? Scene 95 of the Twelfth Hour of the Book of Gates, 
the hour of the solar birth, yields a clue: 3 

mny.w 

wnn—sn m shr pn 
ntsn rnn fw 
s'? rn.w hprw=f 

The nurses. 

They exist after this manner: 

These entities nurture Re, 

making great the names of all his shapes. 


1 Brunner, “Name” in Der Name Gottes, 33—49, gives a good summary; Meeks and 
Favard-Meeks, Daily Life, 97ff., has a fine bibliography. 

a The latter often link the m ml' to the famous tale of Isis and the “true” name 
of Re, a quintessential name of power. William Brashear, in his excellent biblio¬ 
graphical essay on the Greek Magical Papyri, lists secondary sources on true and 
secret names. Although he does successfully link the intellectual horizons of the 
Greek Magical Papyri with earlier Egyptian practice, a few studies (Lexa, Lefebvre) 
are dated. Brashear in Romischen Welt, 3392 n. 9. 

3 Hornung, Pfortenbuch I, 397-8. 
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The verb of nurture (pin), a homonym of mn (< m-rn, to praise or 
name in praise), evokes both rn and /F 4 The action of rnn r c w 
corresponds to that of s c l rn.w hprw—f the unfolding action of praise 
in step with the expansive cycle of the sun. In the solar doctrine 
nurture is naming and naming, glorification: Re’s nurturers are also 
his name-givers, 5 not a one-time event but a continual celebration 
of emergence into ever more glorious shapes and powers ( hprw ). 
The name of the sun is the measure of expanding beauty and glory 
{hprw, nfr.w). 

The juxtaposition of rn and c > traces back to the practice of name¬ 
giving in the Old Kingdom with its two, opposing classes of names, 
the great name (pi “) and the little {m nds ). 6 Theophoric and basilophoric 
names make up the rn the m nds is either a family name or every¬ 
day, abbreviated form of the rn c >: 

m—f " nf-hr-nfpth 

™=f nisJHj 

His great name is Neferherenptah (Beautiful is the face of Ptah). 

His little name is Fifi. 


m=f c l 

His great name 

nfr-hr-nj-pth, 

Theophoric 

Neferherenptah (Beautiful 
is the face of Ptah) 

m=f nds 

His little 
(everyday) name 

fB 

Hypocoristic of nfr 

Fifi (Bonny) 


Another name, the rn nfr, often fills the slot of the m nds in the Old 
Kingdom and beyond. Its origins are unclear: is it a euphemism {nfr, 
beautiful) for nds or an independent class of name outside the c l-nds 
opposition? The m nfr, falling out of fashion in the Middle Kingdom, 
comes back in the Third Intermediate Period with an all-encompassing 
range that embraces both theophoric and secondary names. All dis¬ 
tinction between the m nfr and the m 3 blurs. 

The commonplace translation of the rn nfr as the “good” or 
“beautiful” name reflects only a surface meaning. Following Hanns 


4 mn: JVb. II 435, 9-10; Vycichl, Dictionnaire, 176. 

5 Ibid. II, 282. 

6 These and the following observations on the system of naming draw on Vernus, 
“Name” in LA IV, 320-26. 
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Stock, 7 who argues that nfr expresses fullness and completion, of which 
goodness and beauty are but the outward tokens, I label the m nfr , 
the accomplished name , the name of a gentleman or lady who is not 
only beautiful and good but refined. The rn nfr , beyond mere 
euphemism, becomes the added name of refinement that complements 
and completes the m V The rn nfr even points beyond status in this 
life to the rewards of the next. 8 The early substitution of m nfr for 
m nds originates in the funerary observances for one whose virtuous 
works qualify him for “une bonne renommee.” 9 The works of nfr.w 
are the works of Maat. 10 

And what of the m m> c ? n The lexical entry (Wb. II 428, 14-5) 
divides into a religious (14) and linguistic (15) usage. The rn ml c of Ptah 
is “Father of the Chiefs or Princes” ( jtj wrj.w or sr.w), 12 a “great” 
name that underscores his essential (mf) nature as legitimate (also 
ml c ) king. 13 As for the lexicalized form m—f which labels a sec¬ 
ond name or an epithet, it is “a variant of dd.tw.n—f mnf that is, the 
substitution of one standardized expression for another (“who is also 
called . . .”). rn—f md c thus sometimes replaces the rn nfr. the surname 
of Petosiris is his m—f ml\ rather than nfr. n Such substitution between 
what are by the Ptolemaic Period lexically frozen labels still hints at 
earlier resonances within the religious sphere in which nfr and ml c 
express, in complementary mode, qualities of permanence and worth. 

The m nfr and the rn ml c make up a complementary pair in CT 
VII 176a, the adjectives nfr and ml c running side by side in vertical 
columns: 

ntr nb 
nb 

d[d.tj]=fi 

Tfl—j 

m n 

> f 

c 


7 Stock, Der gute Gott?, 10. For the rn nfr as the “endgiiltige” or “definitive” name 
see Fecht, “Die Konigs-Insignien,” &4A' 1 (1974), 19If. 

8 Vernus in LA IV, 322. 

9 Ibid. 323. 

10 Assmann, Tod, 480. 

11 Vernus in LA IV, 326 n. 66. A bibliographical notice for the rn mT is on 
p. 326 n. 66. 

12 Piehl Inscr. II 85; Daumas, Valeurs I, 25. 391. 

13 Much to the point is the writing of rn with the cartouche. 

14 De Meulenaere, Le surnom egyptien, 31 n. 15; Ranke, PJV II, 6f. 
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m h]=j 

p-n jmj-nhb.t 

pyj=f r p.t m hrw dwl.tj 

hlj—f p.t-hr.t m stj.tHH 

Every god, 
every Akh, 
who will speak 

my name(s) nfr and (or my name nfr-ml c ) 
while I make manifest 
as He who is in Nekhbet, 

when he goes forth to the sky as Horus Duaty 
and returns to the lower heavens as Satis 15 [break]. 

These lines recall the statements in the papyrus about “the Great 
Ritual Actor who works by means of the m.w ml.w ” and “who is in 
the victim after he has set (< htp.n—f ) in his (own) names today.” The 
naming or acclamation of Horus Duaty-and-Satis, at his rising and 
setting, describes him as nfr and “just” as well as “glorious.” 
And whereas nfr names the perfect beauty of sunrise, ml c fits the 
fulfillment of sunset: ml c -hrw (the justified deceased). 

Ptolemaic Dendara attests the enduring conceptual resonance of the 
names nfr and ml c . Facing panels show the royal protocol 16 of King 
Osiris and Queen Isis: Isis has three names, Osiris, the fivefold- 
name. The tides include a m ml c set, gemlike, within a cartouche. 
For Isis it is (or it functionally confirms) her prenomen (Queen of 
Upper-and-Lower-Egypt name), for Osiris, his nomen (Son of Re 
name). And, by way of seal and summary, Isis has a second m m? c , 
the “Golden” (Dend. II 100, 11). 

I begin with Osiris’ southward-facing panel (South being the pri¬ 
mary cardinal point in Egypt): 

Dend. II 100, 13-101, 2 
Left Side (South): 

wsjr h c j m nsw.t hr s.t jtj—f m d.t 
Ph hrw wsr hps 
nb.tj wsr ph.tj 
hrw nbw wsjr 


15 The name is written sst.t; I ignore the s and read sp.tr, see Wb. IV 348, 7-8. 
Is this Horus Sopdet as Satis? It is a typically Egyptian touch that the god should 
ascend in his netherworldly form and descend in his celestial. 
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nsw-bjt (wsjr) 

si fi'jo (wnn-nfr.w ml‘-f}rw) 
m=f pw mi‘. 
mh 8, ssp 6, db c 3 
msj.tw=f m wis.t 
jtj=f pw gbb 
mw.t=f pw nw.t 

Osiris is inaugurated on his father’s throne forever. 

Horus name: The Mighty of Arm. 

Lady of the Two Lands name: The Mighty in Vigor. 

Golden Horus name: Osiris. 

Prenomerv. King of Upper and Lower Egypt: (Osiris) 

Nomen\ Son of Re: (Wennefer, triumphant)— 
this is his triumphant (or just) name. 17 
His measure is 8.6.3; 

Thebes is his birthplace, 
his father Geb, 
his mother Nut. 

King Osiris’ m ml c , like the expression m? c -hrw, 18 suggests the shout 
of acclamation by the rhj.t, the subjected (yet unruly) masses, 19 that 
is the ceremonial signature of completion (nfr) which affirms the legit¬ 
imate foundation of rule. His m ml c is the name of acclamation and 
affirmation'. “Now we have a king.” 

The m mi c of Osiris, more than the signature of completion , is also 
the nomen or birthname wnn-nfr.w or, more “exactly,” wnn-nfr.w mf-hrw. 
I take wnn-nfr.w (He who will continue in fullness of being) to be 
the m nfr of King Osiris 20 and mi c -hrw , his rn ml c . Happily, the New 
Kingdom prosopography attests the name pi-m-nfr or, to give the 
full form, pi-m-nfr wnn-nfr.w ml c -hrw . 21 All these names and titles 


16 Gardiner, Grammar , 71-6, gives a general introduction. His (accepted) term for 
the royal styles and titles (the Egyptian nfj.b.t) is the “titulary” (or the “fivefold 
titulary’ j, which word, it must be said, carries the unhappy idea of “in name only” 
(i OED ). 

17 Jean Yoyotte, “Notice biographique du roi Osiris,” BIFAO 77 (1977), 146, and 
n. 1, compares the royal titles at Dendara to those on a Saite Period inscription 
(Cairo CG 38368): “le roi de Haute et Basse Egypte Osiris en son nom exact (dj 
Onnophris.” I prefer “nom exact” over “veritable nom” because “exact” signals the 
notion of precision (“Richtung”) which resides in Maat. 

18 Anthes, “The Original Meaning of ml'-tirw,” JNES 13 (1954), 21-51. 

19 Nibley, “Acclamatio (Never Cry Mob)” in D. H. Nelson and R. L. Sklar (eds.), 
Essays Wonnuth, 11-22. 

20 Cf. ouaEpPavvotxppi < wnn-nfr or < m nfr, Brashear in Romischen Welt, 3595. 

21 Kampp-Seyfried, “Verfemung des Namens pl-rn-np” in Festschrift Stadelmann, 
303-19. He gives the full writing of the name with its corresponding styles on 
p. 305. 
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complete one another in the intertwining notional tendrils of nfr and 
ml c : 22 Beauty is truth and truth beauty,—that is all ye know on earth, 
and all ye need to know. 

Now, the royal styles and titles of Isis: 

Dend. II 100, 6-7 
Right Side (North): 

hruu.t wrj.t 

nb.tj ti.wj jtj.t m snj.w nj jtn 
wrj.t hs.wt wrj.t mr.wt 
nsw.t-bjt.t (is.t) m=s ml c 

Lady Horus name: The Great One. 

Lady of the Two Lands name: Sovereign over that which the Sun’s 
Disk encircles; great of favor, great of love. 

Prenomen: Queen of Upper and Lower Egypt: (Isis) is her triumphant 
name. 

There follows an elaborated ring of styles that eventually comes back 
to Isis and a second m m? c (Dend. II 100, 11): 

>s.t m—s ml c nbw.t 
m jtj—s gbb 

m mwt=s nw.t msj.t ntr.w 

Isis, her ml c name is Golden, 
the name of her father, Geb, 
the name of her mother, Nut, Bearer of Gods. 

“Isis” (now without the encasing of the cartouche) is as close as we 
can come to her true name in the ontological sense of the word: her 
quintessential quality of golden already blinds human eyes. “Golden” 
names her outward resplendence, her epiphany in royal dress—Isis 
on parade. There is nothing mysterious about this second m ml\ 
though her true being ( jmi—s m? c ) lies under all the dazzle. The royal 
rn ml c can be, then, both an attribute of quality and an ontological or 
birthname. 

Why does Isis have a second rn mf? Just to fill up (nfr) the lack 
in her royal titles of a Golden Horus name and nomen: 

Horus Name 

Adjusted to reflect the feminine aspect of the divine sun. 


32 Compare JVb. II 428, 10: m nfr m ml c forw (Leid. K 15); krs.t nfr.t nj ! kl-jb m 
nfr n (or m) (Wien Saal I Nr. 12). 
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Two Ladies Name 

An expression of the same divine opposition. 

The Golden Horus Name 

None is given, but Isis’ second m ml c cleverly fills the lack as the Golden 
Name of Isis. The Golden (nbw) Horus name, originally Horus’ Ombite 
( nbw.tj ) name, reveals Horus as triumphant conqueror of Seth, the 
ancient King of Ombos. 23 The confusion between Ombos and Golden— 
there is no consensus for the reading—is a matter of wordplay and 
triumphalism: Horus’ golden victory overshadows the prior dominance 
of Seth. 

The Prenomen or Throne Name 

Isis’ first m m? c (“Isis”) expresses the noise of acclamation, although it 
lacks the fullness of naming found in Osiris’ wnn-nfr and m?-hnu. A sec¬ 
ond rn mP helps to round out her styles and titles in golden beauty (nfr). 

Son of Re (The Nomen or Birth Name) 

Here is a name Isis cannot get around—she is not the Son of Re— 
but she outflanks it anyhow: an aureola of epithets follows her prenomen , 
or first m ml\ and ends in her “Golden” name. The circlet of epithets, 
rounded by the m mN, fills up the lack with such a grace we little note 
that lack. After all, the circle of Re already appears in her Lady of Two 
Lands Name: “Sovereign over that which the Sun’s Disk encircles.” 

The m niN, in this encompassing example from Dendara, serves first 
as the name of acclamation and triumph, and second as an added, com¬ 
plementary —yet nearly quintessential—name that outdoes the m nfr in 
completion, refinement, and grace. 

An antecedent for the m mP as a name of royal acclamation 
appears in the New Kingdom ceremonies of accession. 24 Hatshepsut 
ascends the throne to the acclamation of her Great Name (Horus 
Name, Two Ladies, Golden Horus, Prenomen) and, in place of a Son 
of Re nomen , her rn ml c as a sort of birthname: “ ‘Complete’ is her 
m ml c \ god having made her perfect from the first (skm hw rn—s pw 
ml c jrj.n ntr m-blh).” 25 “Complete” (skm, to finish, make complete = 
nfr), like a stamp of validation ( mP-hrw) marking the end of the instal¬ 
lation ceremony, brings to ceremonial fulfillment what was already 
ordained in the beginning, “completeness” being “what god gives 
and brings to fruition within their hearts” ( skm rdj.n ntr hpr mjb.w—sn). 


23 Gardiner, Grammar, 73. 

24 Urk. IV 25Off. 

25 Ibid. 262, 1. 
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including the revelation of the royal names “according to a pre¬ 
determined model” ( mj kd jrj.n—f jm m-b?h). 26 Hatshepsut’s m ml c , like 
the rn nfr, is a complete or finished name that rounds out her royal pro¬ 
tocol, a fact which again shows the rn m? c to be a special comple¬ 
ment of the rn nfr. 

In the Book of Breathings (pLouvre 3284, II 15—6) 27 the name jnr 
nj ml c .t, like the nomen of the victorious Osiris Wennefer, is a decla¬ 
ration of Osirian triumph (rnl'-hrvd): 

[wsjr wr] ml c -hrw 
c k=k wsh.t mi‘.tj 
jw=k w‘b.tj 2S r hw.w nb 
bw.t nb.t 
jnr nj ml c .t rn=k 

[Osoroeris], Justified. 

May you enter the Hall of the Two Maats, 

having been cleansed of all impurities (or sacrilege, hwj), 

every breaking of taboo. 

“The Stone of Maat (or Right or Truth)” is your name. 

The name that links Maat and stone recalls the designation of pre¬ 
cious gems and metals as ml c (pure, genuine) 29 and the Golden Name 
of Isis. “Stone of Maat” reflects the faceted Maat-stone (Aa 11), the 
“prehistoric symbol” of the goddess—“that being the hieroglyph with 
which her name is written.” 30 Whatever its referent (perhaps a cut 
gem), the Maat-stone serves as the base-block of chapels and thrones, 
being the basis of legitimacy upon which royal power is secured. 31 
It expresses 32 the enduring nature of Maat as the pivot on which 
universe and society turn. 33 The stone, alternating with the ostrich 
plume, is also an element in the writing of ml c -hrw. The solid, 
lofty ideal of Maat consists in both the chiseled base-block and the 
ostrich plume, the ponderous and the buoyant, the earthbound 


26 Ibid. 261, 12-3. 

27 Nibley, Joseph Smith Papyri, 115-24; a reproduction of pLouvre 3284 is found 
on pp. 58-65. 

28 Cf. Ibid. 27 n. 2. 

29 Wb. II 13, 8 and 10. 

30 Nibley, Joseph Smith Papyri, 122 (the italic added). 

31 Assmann, Ma c at, 16 notes 3 and 4. 

32 Assmann’s saxa loquunturl 

33 Assmann, Ala'at, 17: “Als Zentralbegriff des agyptischen Denkens ist er uniiber- 
setzbar: Er steht und fallt mit dem agyptischen Weltbild.” 
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(the primeval hillock) and the aerial (pace the ostrich). 34 Feather and 
stone are the counterweights of uplift and transcendence. The solid 
dooiposts of the Portal of the Flail of the Two Maats bear the name 
“Accurate Plummet” (th nj bw ml': BD 125), which naturally also 
names the scale of justice, a ponderous and aerial object in the keep¬ 
ing of Maat. 

The same delicate balance appears in the imagery of the pools, 
or portals, of justice in the Coffin Texts, both liquid weight and 
transcendent sheets of water. CT VII 27f reads: 

n(y) wi nwyt n.t wsyr m—j ml' 

Mine are the waters(?) of Osiris, and my name is true (R. O. Faulkner). 35 
I opt for a more synthetic reading: 

nlj sj n.t wsjr rn=j ml' 

“This Pool of Osiris” is my true name. 

CT VII 306d-f speaks of a Pool of Flame: 

sj nj sd.t 'It.jw m—j 
nj wn sj nb rh ‘k m sd.t 

The Pool of Flame, 'l.tjw is its name. 

There is no man who knows how to enter it as a flame. 

A like expression, “Learning the manner of entrance (into the hori¬ 
zon) in the form of the flame ‘Darkness Piercer’” (rh 'k m sd.t wbl 
kkw), names a section of the Book of the Two Ways (CT VII 447b-c). 
The Pool of Flame in CT VII 306d—f, after all, is only another name 
for the portal of the horizon: the deceased, who enters it like a flame, 
becomes a piercing sunbeam. 

The same spell’s obscure (and garbled) final line (306g) holds a 
key to the meaning of the rn ml' in the Coffin Texts: 

B 2 Bo [break] wl.t pw sj ml' 

[break] Road is the Just Pool. 

B[C jwf 'wl wl.t pw r n sj ml c 

The Seized Portion Road toward of spell of the Just Pool. 


34 Ibid. 16. 

35 Faulkner, CT III, 16 and n. 3. 
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B 2 C jwffw wl.t pw r n sj nj ml c 

Meat Allotment Road (or One’s Portion) is toward of the Pool of 

Justice. 

B[L jwf fw wl.t pw m sj ml c 

Meat Allotment Road (One’s Portion) is the name of Just Pool. 

B ;i C jwf j c w wl.t pw rn nj sj ml c 

Meat Allotment Road (One’s Portion) is the name of the Just Pool. 

The foregoing call for some explanation of Egyptian usage. Grammars 
present the jto-morpheme as the second syntactic element in any 
nominal j&w-sentence: the pte-morpheme accordingly separates the 
segments (subject and nominal predicate) of a nominal sentence. I 
don’t violate the rule because the noun phrase jwf-wl-wl.t makes up 
a single string as the subject or first syntactic element of a tripartite 
j&w-sentence, pw being the second, and sj ml c , the third. The alter¬ 
native would be to break the sentence as Faulkner does: “It means 
that he inherits the path. Spell for the true lake.” 36 Taking into 
account the various witnesses, Faulkner reconstructs the final seg¬ 
ment (his second sentence) as rl nj m sj ml c . The solution is brilliant, 
although his reading surely fragments what is already a good Egyptian 
sentence. 

Because each witness has something to add, it doesn’t matter which 
shows the original text, which corruptions of the original, and which 
exegesis. The odd usage of pw in these word-strings and the out¬ 
wardly nonsensical variants all take rise from an underlying semi¬ 
otics: the clever scribes, far from being dreary copyists, are playing 
with the grammar, teasing out threads of meaning. The variants work 
an essential equation of name and spell, for the naming of the pool 
serves as the spell’s core or dynamis and thus names the spell itself. 
In the variants B[C and B 2 C, rn nicely separates into its irreducible 
parts r + n (spoken word + of or about), a bit of cleverness that 
triggers insight into the essence of naming. Here, the m ml c is both 
the essential name and the signature of victory. 

There is more. The sign that determines jw c is a thigh of beef (F44), 
one’s due portion at meal and, by extension, one’s allotment or 
inheritance. (The word to think of is the Homeric meron , thigh-bone, 


36 Faulkner, CT III, 138. 
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portion.) In CT VII 306g one’s portion is the road, the right of 
access. 

All this recalls the commonplace of passing thresholds by know¬ 
ing their names. Another spell begins with a declaration of the name 
of the pool, and, notably, so ends: 

CT VII 508e (first line of spell) 

sj nw nj sd.t c l.tjw m—f 

This Pool of Flame: “Blocked with Stone” is its name. 

CT VII 508h (last line): 

B,P nm 4 juf.t pw sj mT 

The Just Pool (or Pool of the Justified) is “The Portion of Four nm- 
Fish.” 

B 5 C IIIIIIIII IIIIIlllllllsj mT 

[break] Just Pool. 

B 4 L nm 4—f juf.t pw m—f mT 

“His (Its) Portion of Four ram-Fish” is its just name. 

The root nmj ( Wb. II 265, 5-10) often describes ceremonial water- 
crossings; and, accordingly, the imagery of the four nm- fish (four 
being the number of ritual completeness) is crystal clear: the full 
right and power of the deceased to cross the impassable pool. No 
one can pass through the stone block or terror of the flame; no one, 
that is, except he who assumes the nature and name of the rem-hsh. 
Possession of a special name pays the passage through the Waters 
of Death. The name of the True Pool (or its “true” name) is the 
signature of Osirian triumph. 

What witness B 4 L presents is not a misreading of an original text 
but a heightened theological expansion on it. By reintroducing the 
first line’s theme of naming, the redactor forges a rhetorical ring pat¬ 
tern like that found in later texts as ABC m—f. XYZ m—f mT. The 
first naming of the pool signifies a block—a JVo Trespassing sign—the 
second, Access. All the several witnesses of CT VII 508h (sj mT and 
m—f mT) point to the attainment of a goal—the root mT , like nfr , is 
telic par excellence. The name does not label the pool as a cosmo- 
graphic locale; it serves for passage. The Pool of Osiris symbolizes 
the partaking of a name by which the deceased “inherits a road.” 
To learn how the pool can be crossed is a cognitive breakthrough: 
I sense a development from r n sj mT to NP rn s mT and, finally, to 
m—f mT; but I begin to force the evidence. 
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The pool is a fountain of justice to the Egyptian imagination 37 
(Eloquent Peasant BI 86-98): 

Should you go down to Truth Pool (sj nj mfr.t). 

You will sail there with a leading ( mfr.w ) breeze; 

Your bunt-line will never tear away; 

Your boat will never ever hit a lull; 

Nothing unlucky will ever happen to your mast; 

Your sail-yards will never snap; 

You will never rush aground; 

The full current will never seize you; 

You will never experience the known evils of the river; 

You will never see the monster’s face; 

Uncatchable fish will flow to you; 

You will catch fat water birds: 

Because you are 
to orphan, father; 
to widow, husband; 
to divorcee, brother; 
to motherless, apron. 

O make your name in the land 
with respect to every virtue! 

Leader without duplicity, 

Great man without underhandedness, 

Destroyer of the Lie, 

Producer of Truth, 

who comes at the claimant’s voice. 

Can the rn ml c (or, in this case, the Maat name, m—f mT.t ) name an 
enemy of Maat? In a spell 38 addressing the uraeus as the “Enemy 
of the Sheep, Son of the Ewe” (rhnj s3 sr.t ), the phrase rn—f mfr.t sp 
sn (or rn—f mfr.tj 39 sp sn) seemingly represents the “true” name of the 
uraeus at the moment of its defeat by the outpour of sunlight: 


37 Blackman, “Sacramental Ideas” in Studies, 187, links the notional horizon of 
the Pool of Maat to the name “Stone of Maat”: “By his washing at the hands of 
Uto and Nekhbet the deceased was 1 cleansed from all evil, every abomination,’ and so 
could receive the name ‘ Stone of Righteousness.’ Similarly the dead claims that the 
iniquity appertaining to him has been removed by washing in the ‘two great pools 
which are in Herakleopolis Magna.’” 

38 Papyrus Turin 1993, vs. 4, 9—12 (20th Dynasty); o. Nash 14; o. Gardiner 30; 
Borghouts, RdE 32 (1980), 33-5, brings together all the versions. 

39 ml'.tj is a nisba adjective: “tugendhaft, wahrhaftig,” I Vb. II 21. 
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wbn sw wfc.t r=k 
js.t m—f ml c .t sp sn 

“When the Sunlight Appears, the sound ( wfc.t -) eye is (directed) against 
you”—so (that) is his true name! (Joris Borghouts). 40 

Here the “true” name is not that of victory, but defeat. 

Another reading stresses the adverbial emphatic and links the Maat 
name with the victorious wd>.t-e ye: 

“That which the sunlight manifests is the wfc.t-e.ye opposing you.” 
That [the wfc.t?\ is his name. Really. Really (or That really is his 
name, That really is his name; or That is his Maat name, That is 
his Maat name). 

The spell’s success hinges on the assignment of a name of defeat to 
the enemy, according to Joris Borghouts. 41 But who is the enemy? 
The invocation identifies her with crystal clarity: “Descend Uraeus, 
Enemy of the Sheep, Son of the Ewe” (, hlyjYr.t tl hftj.w rhn.t s> sr.t). 
I am being ironic when I say “clarity,” for the brilliant uraeus can¬ 
not be the enemy of the solar triumph—she is the solar triumph. 
Further, the rn ml c (.t) belongs to a masculine (m ml c .t—f), not a fem¬ 
inine entity. As in our own papyrus, enmity and identity blur: ram 
and uraeus (f/r.t — tpj.t) ironically meet in the eye (wfc.t] of the 
storm that itself “names” the solar triumph ( js.t m—f ml c .t sp sn, 
That’s it then. That’s really his Name). The naming of the uraeus 
in defeat paradoxically reveals her true role as the solar eye after 
all. Her role? Then how to explain the pronominal ending? “His” 
signals that ram and uraeus, jarring opposites, have a sole referent: 
the sun in his triumph. 

Irony aside, it also makes perfect sense to conclude that the m—f 
ml c .t simply names the solar ram in his manifestation as the wfc.t, 
that is, as his eye. But such a conclusion misses the point and lessens 
the magic. The language of irony, when combined with the name of 
victory, blesses the spell with a special efficacy. A magic that binds 
ram and uraeus—the two sides of the solar coin (or ornaments of 
the solar crown)—in a temporary, ironic stance of enmity works just 
enough tension to produce a burst of light. No mindless sleight of 
hand underlies the spell; its force springs from a physics clothed in 


40 Borghouts, RdE 32 (1980), 35. 

41 Ibid.: “‘His’—now, no doubt, die enemy’s—name is revealed by the ram’s 
words, an identification of primary importance for the magician to make the spell 
work effectively.” 



217 


the rn ml c 

mythological dress. Besides, if the power of any spell matches its 
scope, what grasp as the narrative storms through a mini-drama of 
combat and quenching triumph that at once—from storm’s-eye 
outward—describes the circle of the cosmos, the course of the sun. 
And how perfectly match the invocation of the ram’s healing powers 
at spell’s beginning and the signature of the Maat name at dawn 
with the workings of ram and uraeus in our own papyrus. 

Another spell (pLeiden I 348, 36), 42 this time for stilling nightmares, 
reads: 

t> m nsr.t 
p.t m nsr.t 
rrnt.w ntr.w m nsr.t 
jw dd=k 
jmn.tw=k r=s 
jj.tj in rn s.t pw n.t ml c .t 
slw m nsr.t 
prj m Ih.tj 

The earth bathes in flames; 

The sky bathes in flames; 

Men and gods burn together. 

You must recite: 

“You are screened from fire, having come in this special Name of 
Maat (Borghouts: “as its real name is!”): 

‘A Protection Amid the Flames that Ascend from the One of the 
Horizon.’ ” 

Here the name is not the rn ml c at all but m s.t pw n.t ml c .t (it is 
that special name of Maat), a revelation of the goddess herself. In 
the undoing of the cosmos, the name of Order shields the sleeper 
from the flames. The fiends of night are reinterpreted as cringing 
figures of ridicule, 43 as the cosmos, bathed in flames, finds renewal 
in Maat, the child-goddess of Creation, who lends a saving grace 
amid the outpour of sun and stars. As in the spell of the ram and 
cobra, the naming of Maat (or the Maat name) heralds the victory, 
fire against fire, of the solar burst. 

As these spells show, Egyptian developed a number of strategies 
for qualifying m with an adjectival, and sometimes syntactically adver¬ 
bial, ml c (.t) or m ml c .t. The choices include: m ml‘\ dd.tw—f rn—f ml c . 


42 Borghouts, Leiden I 348, 31-2, and plates 16, 16a. For the “real name” and 
its possessor see p. 184 n. 454. 

43 Ibid. 184 n. 452. 
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m—f ml c .t(j), rn m or nj ml c .t(j), 44 m—s pw m>‘, and m s.t pw nj ml c .t. 
No modern language has equivalents for all these “true” expressions 
of various nuance. What the phrase m—f m ml c .t(j) m m? c t(j) (so pop¬ 
ular in Demotic spells) means is: “His name, for the purposes of this 
particular (and ephemeral) spell, really is So-and-so, rather than Such- 
and-such.” The mode is affirmative'. “I affirm that So-and-so is your 
name and that it has a more marked and efficacious value than does 
any other name, title, or role that you else may possess.” 45 Such for¬ 
mulae have less to do with ontology than function. To say “m mNtj, 
m ml'.tj” of a name activates it as a word of power (jh tpj-rl). And 
any name serves the purpose when the divine remains ineffable. So 
much for a true name when any name will do. ft is the spell that 
must be true to the mark, call the god what you will. 

More than essential name the formula rn m ml c .t(j) constitutes the 
effective name. It exploits a link to the godhead, yet is not speculative, 
but functional: its willful work overrides any theologoumenon. In its 
earliest occurrence (BD 163), the magical practitioner marks and val¬ 
idates the final name of a god in a manner that at once activates 
the power inherent in all his prior names—a chain reaction. (Does 
the name of detonation constitute a true name of the god? or just reflect 
a good place to stop?) 

Chapter 163 of the Book of the Dead follows the pattern Name 
ABC, Name DEF, . . . Name Xlff m md c .t sp sn. Whereas several strings 
of consonants obscurely represent obscure names, the final string 
ends at dawn in a happy burst of clarity: 

tp jtm 

m ntr shd tl.urj 
m—f m ml* sp sn 
(or m=f m ml c .t sp sn) 

“The head of Atum 

(in the role of the god who dawns on the land)”— 

That is his name. Really. Really (or That really is his name. That 
really is his name.) 


44 In the New Kingdom the expression m ml'.t (in truth, really) is sometimes writ¬ 
ten nj ml‘.t, Wb. II 20, 1; cf. Wb. II 19, 9-10. 

45 The notation sp sn is at times to be taken as a punctuation mark (an excla¬ 
mation point), rather than as a literal instruction to repeat a word or phrase: XYZ 
really is my name! In either case it is always emphatic. Cf. C. Peust, Egyptian Phonology, 
286, who gives a bibliographic notice. 
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The shining head of Atum recalls the combination of m—f m? c .t(j) 
and the wdft-e ye in pTurin 1993. Name, role, even essence, all inter¬ 
twine in the modalities of Re-Horakhty, bright sun at dawn and 
primeval Atum, both creator and setting sun. I do not read the 
expression as if a member of a special class of names with built-in 
adverb, so rn m ml c .t (twice repeated), but as a classless adverbial 
emphatic that says of a name: m—f m ml c .t m ml c .t. Still, the substantive 
name when combined with some form of the root ml c always conveys 
validation and, it must be admitted, at least a hint at essentiality. 

That the adverbial phrase m ml c .t (or ml'.tj) neither derives from 
nor replaces the rn ml c is already clear from its use in the New 
Kingdom to modify, of all things, a m nfr. krs.t nfr.t nj c kl-jb m nfr n 
(or m) ml'.tj (“The beautiful burial of the correct of heart” is, of a 
truth, (his) m nfr ). 46 Both the rn m? c and the adverbial phrase m ml c .t(j) 
center on the attainment of divine endorsement; but, whereas the m 
mi c can serve to complete (nfr) and validate a high ceremonial nam¬ 
ing, as at Dendara, the adverbial phrase affirms the name and power 
of a god as a means of validating any performance, high-minded or 
otherwise. The m ml c signals the endorsement of one’s own just 
nature—tit to be crowned; the other, a grasping wish. Here are dis¬ 
tinct views of the world: Maat, or freedom from oppression as a social ideal 
versus threat and force —when necessary. 

What is the ultimate meaning of the formula m m ml c .t(j) sp sn 
anyhow? Spells that address the little wishes of persons are of 
long-standing in Egypt and hardly compete with the official reper¬ 
toire. Yet there is a fundamental contradiction between the spells of 
little scope and those under official sponsorship. That is so because 
the right to address all needs and wishes belongs to the king. By 
means of good rule, the economy of Maat abundantly supplies her 
citizens. What is missing in, say, the Demotic and Greek collections 
is just this sense of Maat. The spells mirror a needy society free 
from the official dogma of social justice, thus also free from king. 
And a collection of spells without Maat also precludes hkl because 
hkl is the active complement of Maat. 47 Besides, without a king at 
the wheel hkl is unthinkable. The empty cartouche on Late Period 


46 Wien Saal I Nr. 12 = Wb. II 428, 10: Note the funerary and memorial 
significance of the m nfr. A formula rn=f ml‘ m ml‘.tj is thus theoretically possible. 

47 Schneider, “Waffe der Analogie” in Analogiedmken, 4Iff. 
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temple walls still names the fulcrum of the world, but that charade 
can only be kept up for a moment. As for the Egyptian Oxyrhynchus 
Papyrus (2nd Century), it is a tattered remnant of an order once 
upheld by the underpinnings of nfir, ml c , and hkl. Of the quality of 
nfr in the later spells, there is nothing to say at all. 

What binds modems to the lost city is the force of the imagina¬ 
tion; indeed, the magical idea of a secret or true name always comes 
into any work on Egyptian religion. The locus classicus is the tale 48 
of how Isis wounds Re by planting a snake in his path and afterwards 
“persuades” him to teach her his name (simply, m), by means of 
which his pain and, by extension, that of all sufferers can be alle¬ 
viated. The story line is laden with ambiguity. Does the tale justify 
Isis’ subterfuge—really cruelty—in obtaining the secret? I descry a 
hinting at misappropriation and crime, “Sethian” tactics, in the tor¬ 
ture to which she requires Re to submit. Yet there is a trace of 
justification for Isis’ deed. She seeks the name not solely to enhance 
her own powers but to help mankind in all its ills, to which, it must 
be admitted, Re seems indifferent. Human suffering prompts the 
Egyptians to make of Re the comic villain: his escalating anguish 
represents only his just desserts and forces him, by dint of malice 
and pain, to share the human fate. 

All commentary on the tale rightly associates Re’s name with 
notions of secrecy and essentiality—it’s the key to life, after all; still, 
misunderstanding can easily follow. A glance at the best commentary 
illustrates the difficulty. In famous manuals of Egyptian religion the 
following translations of the hidden rn occur: secret name, the most 
secret name, mysterious name, real name, true name, the alleged 
“true name,” (true) name, and his name. Others assert, without look¬ 
ing up the places listed in the lexicon, that the m stl (the secret 
name), m ml c , and rn spsj (the noble name), or, in other words, all 
names secret, true, and mysterious, are as linked in the Egyptian 
mind as they seem to be in the Western heart. And well they might 
be . . . but who’s to say? The Brothers Grimm? 

As for myself, I can’t resist some discursive commentary on the 
question I’ve been skirting all along: Do all the gods have secret, 


48 Pleyte and Rossi, Turin, 173-80. 



221 


the rn ml c 

power-charged names? 49 And what do the “ordinary” names of Egyptian 
gods mean anyhow? The semiotics of naming in the early Greek 
record sheds light on the names of several important Egyptian gods— 
that is, it clarifies why nobody today can understand these names. 
After citing the self-explanatory names borne by Sumerian, Babylonian, 
Ugaritic, and Hittite gods, Walter Burkert observes: 

By contrast, the names of the Greek gods are almost all impenetra¬ 
ble. Not even for Zeus could the Greeks find the correct etymology. 
But in this paradox there is plainly a system: at most semi-intelligi¬ 
bility is admitted, De meter Dio-nysos; otherwise the intelligible name 
forms are displaced: Eileithyia instead of Eleuthyia, Apollon instead of 
Apellon, Elermes instead of Hermaas. 50 

Further: 

The names of the heroes are either, once again, to a large extent 
encoded—Agamemnon instead of Agamen-mon, the one admirable for 
standing firm—or else simply inexplicable like Achilles and Odysseus. 
Clearly the object is to make the individuality of a person, especially 
a person not physically present, stand out more memorably by giving 
him a striking name, just as orthographical complications are intro¬ 
duced into many English names. The paradox thus becomes the defining 
characteristic: the Greek gods are persons, not abstractions, ideas, or 
concepts; theos can be a predicate, but a divine name in the tellings 
of myth is a subject (182—3). 

In Egypt gods are also usually persons, not abstractions; yet, as Erik 
Hornung comments: 

Of the most important Egyptian gods only a small number have names 
whose meaning is more or less clear and assists us toward a better 
understanding of their nature and function; most have names of quite 


49 In theory, yes, if we posit the “Vorstellung von einem letzten, geheimen Namen, 
den zu wissen den Menschen verboten ist und dessen Kenntnis ungeheure potentielle 
Machtfulle verleihen wurde, wie sie dem Menschen so wenig zukommt wie ewiges 
Leben,” Brunner, Name , 49. Brunner cites the Turin Magical Papyrus as the locus 
classicus of this idea. Brunner, 47, complains over the paradoxical, intentionally 
absurd, formulations in which the divine name is both openly invoked and utterly 
unknowable: “O Chons , whose name no one knows, nor his being, nor his shape.” 
The notion of approaching the divine world by means of linguistic absurdity under¬ 
lies the later euphemistic rhetoric of the enemy (“un rapport dialectique entre l’homme 
et le sacre”), Loprieno, La pensee , 32. Chons might not be his name, but we are 
getting through all the same. 

50 Burkert, Greek Religion, 182. 
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uncertain meaning. 51 No convincing etymology has yet been given for 
Re, Min, Ptah, Osiris, or Seth, although many hypotheses have been 
put forward. 52 

In fact: “In form and meaning the modern ‘scientific’ etymologies 
are no more credible than these Egyptian ‘folk’ etymologies” (67). 
Atum’s seemingly “self-explanatory name” is “more difficult to inter¬ 
pret” than the translucent Amun, Sekhmet, and Nun—accordingly, 
“modern translators of the god’s name often resort to detailed 
definitions” (56). As for Ancient Israel, the Divine Name does not 
quite derive from the verb of being (kayak)', and Jacob’s heroic appel¬ 
lation “Israel” is far from clear. “Abram” presents no difficulty, but 
what shall we make of “Abraham?” The root r-h-m (which expresses 
the teeming, even raging, of multitudes) suggests specific personal 
traits (mercy, rage), yet lacks clear meaning. The Heraclitean maxim 
holds true: Nature loves to hide. 

And so back to that conundrum from Spell Three which is our 
theme: “May I see you Piercer of (or piercing) Darkness, who is in 
the likeness of ‘the Great Ritual Actor who works by means of the 
true names (Jrj *3 m.w mT-w)’” —a round-about naming of a name¬ 
less god. To begin with, the phrase helps round out some perfectly 
good wordplay. S and mT.w encircle m.w in ring pattern; switch the 
places and you even enhance the meaning of the name: “the Just 
(or True) Ritual Actor who works by means of his great names.” c l 
and ml c .w not only encircle m.w —the focal point of the solar Ram’s 
expansion of being—taken together, they answer to the great and 
the just as one integral name , 53 

The sudden appearance of the rn mT at the end of things, after 
so much of guise and irony, reveals and validates the names of the 
Enemy of Osiris as the names of Osiris himself. So, are these false 


51 “Es bleibt bemerkenswert, dafl die meisten Namen agyptischer Gotter sich 
nicht etymologisieren lassen—sie mogen aus einem sprachlichen Substrat stammen, 
das uns nicht mehr greifbar ist,” Brunner in Name, 37. 

52 Hornung, The One and the Many, 67. For Thoth, too, there exists “no plausi¬ 
ble etymology,” 57. 

53 In the Prayer of St. Gregory, the saint adjures by “Thee, the Great Name 
and the True” (nequos fi pxn xytu neqpxn Fi umt ttx^ko FiMtuTN FinequoS ripxn), 
Pleyte and Boeser, Manuscrits Copies, 458-9. Cf. the expression 3 mNf/rw at Dendara 
(II 85, 12; 86, 5; 89, 5) and Edfu, Derchain-Urtel, “Die hptj- Krone” in Edfu, 34ff. 
(IV 89, 4ff.; VIII 141, 12ff.). 
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names the true after all? They are neither false nor true; rather, 
they are in exact (that is, non -mV.t) names that work a dangerous stand¬ 
off between Osiris and his enemy. Only at the end, by combining 
the force of hkl and the gift of Maat, do the spells achieve resolu¬ 
tion. The Enemy-of-Osiris names, which carry the ceremony’s tense 
power, become the triumphal names of Osiris. 

The attainment of triumphal names brings the action back round 
to sunset—the descent of the Ram—where the spell begins. The cir¬ 
cuit of the sun from dusk to dusk describes an act of propitiation 
and wholeness: “even that Great Ritual Actor (= the Ram) who is 
(absorbed) in him (= the victim) after he has set {htp.n—f hr) been 
made happy, propitiated) in his names today!” 

A happy parallel to the wording of the papyrus comes from Edfu 
(III, 35, 6): “Praise to thee! May I bring into being this name of 
yours, when he (the sun) sets into his wdl.t-e ye and hides inside its 
pupil ( hpr—j rn—kj.pn htp—f m wdl.t—f jmn—f m-hnw df[d]~s).” Even 
happier is a prayer to Amun (Lond. 826, 16-7, D 18): “For I know 
that you will be propitiated in Maat (or the works of Maat) and 
cause to be great the doer of Maat on earth ( jw rh.kwj htp—k hr ml c .t 
s c l—k jrj sj tp ri).” 54 But happiest of all are the spells featuring the 
solar dwarf. The sun is the ultimate “Lord or Possessor of Maat” 
(nb ml c .t). Yet in a paradoxical and essentially comic turn, nb ml c .t 
(:nemmej ) answers to the elfin feme, nmw, nmj, dwarf); 55 and—presto— 
the smallest rises to the image of Re, the measure of all things. The 
Maat name of the sun (nb ml c .t ) is also the Great name of the dwarf 
(“der kleine Zwerg groB ist aufgrund seines Namens”), or the name 
by which he becomes great like Re. In “expansion of being” the 
dwarf assumes his true place (“inmitten der Himmels”) as the sun 
himself, and, in that role, hastens to the rescue of pi mhj, Osiris on 
the water, at spell’s beginning. 56 


54 Westendorf, “Eine auf die Maat anspielende Form des Osirisnamens,” MIO 2 
(1954), 170. Cf. the formula of the Egyptian Ritual Calendar: wdn htp.w hr rn=f m 
hrww pn (Make offerings to his name today), Leitz, Tagewahlerei, 50—2. 

55 Cf. the name nj-m^.t-fw (Re belongs to Maat), Loprieno, Ancient Egyptian, 118f. 

56 Schneider in Analogiedenken, 74, treats the rescue of Osiris on the Water and 
the expression “Zwerg inmitten des Himmels” (pDeir el-Medina 1 vs. 4,5—5,2; “der 
kleine Zwerg groB ist aufgrund seines Names” (Papyrus Insinger 20). 
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late period Egypt, enmity between 
divine and human worlds in, 176 
Leitz, Christian, 114 n. 68, 160 
library, of House of Life, xiv, 174 
lion, -headed ram, symbol of renewal, 
160 

Loprieno, Antonio, 32, 78, 104 n. 31, 
135, 157 n. 53, 170, 182-3, 

221 n. 50 
lotus, 160 
luck, 198 

ml'-firw, as shout of victory, 74 
Maat: child-goddess of creation, 217; 
name of, protection against cosmic 
fires, 217 

maat: active complement of magic, 

219; attainment of, centeipiece of 
Egyptian values, 113; “follow,” 
fundamental rule of life, 113; ideal 
of, represented by Maat-stone and 
ostrich feather, 211-2; missing from 
demotic and Greek spells, 219 
Maat-stone: as base-block of throne, 
211; and name “Stone of Maat,” 

211 

maces: described, 115-6; and ritual 
acts of smiting enemies, 114-7 
Mafdet: dedication of cult image on 
Palermo Stone, 131; hieroglyph for, 
in Pyramid Texts, 132; personifies 
punitive power of king, 132; as 
“piercer of darkness” on dawn 
horizon, 130-1; shaip-eyed, at prow 
of night bark, 135 
magic: active complement of Maat, 

219; boasting essential to, 76; divine 
gift for benefit of humankind, 181; 
and humanism, 86-87; among moral 
underpinnings of Egyptian society, 
220; and mystery, 182-3; power of, 
unthinkable without divine kingship, 
219-20; as rhetorical art, 78, 180-4; 
techniques of recitation of, spells, 105 
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magician, requires protection during 
rituals, 59-60 

Manifestations of Wrath, 65—6; 
converted into power, 82; and 
outrage of Osiris, 72; portrayed as 
decan star, Son of the Ewe, 154; 
swallowed by victim, 50-51; uraeus 
symbol of, 75; victim under power 
of, 72-73 

Mari, letter from, evidences 

euphemistic enemy in Akkadian, 179 
masks and masking, 171 n. 8 
Meeks, Dimitri, 104—5, 122 
midwives, goddesses as, of destiny, 200-2 
milk: of Ewe, and absorption of 
magical powers, 147-8, 166-7; 
of Sekhmet, 65 

mind, Egyptian, never hits Apophian 
standstill, 134 

Mirgissa, ritual of slaughter at, and 
Amduat XI, 189 n. 1 
mother: of magic, Ewestar termed, 

165; magical power received from, 
147-8 

mouth, as metaphor for priestly reciter, 
75 

mystery: and magic, 183; meeting of 
Re and Osiris as, 173, 183, 187 
mythology, non-narrative, as precedent 
or “linking mechanism” in spells, 97 
mummies, image of whole and perfect 
being, 58, 127 

name(s): of Egyptian gods, 221-2; of 
Greek gods and heroes, 221; in 
Hebrew Bible, 222; Horus, (54; mark 
stages in papyrus, 77; royal, and 
titles, 207-11 

Netherworld: contains essences of life, 
170; gate of, 151; passage through 
gate of, corresponds to shifting roles, 
172 

newborn(s): ceremonial protection of 
face of, 166; ritual of lifting, to sun, 
166; ritual use of green faience in 
rites of, sun, 166 n. 90 
New Year’s: stars found on, trinkets, 
175; wishes, 96, 120 
Nibley, Hugh, 162 n. 78, 166 n. 90, 
171 n. 8, 211 
nm- fish, symbolism of, 214 
numbers: eighteen and nineteen as 
Sothic, 159; of Ewe as Sothic, 159; 
four (see four); prime, of sun (three, 


seven, thirty-seven), 160 n. 65; seven, 
125; seventy-five, 160 n. 65 
Nun, waters of, 107-8 
nurses: four solar, preside over 
determination of fate in Book of 
Gates), 201-2; solar, name and 
praise the sun, 204-5 
nurture and suckling, and transfer and 
absorption of magic, 165-7 

Orion, constellation of, 146; as Osiris, 
72, 87-88 

Osing, Jurgen, xiii, xvi, 47 
Osiris: arms (or hand) of, and waters 
of Nun, 107-8; associated with 
rf.f-time, 129; attains identity by 
virtue of having enemy, 183; body 
of, termed d.t, 130; face of, and 
“face of the ram,” 154; floating on 
water (mhj) only possible “action” of 
passive, 98; inimical correspondence 
of, and ram (sr), 171; as Living One 
at center of House of Life, 174; 
rebels against Father (or King) Shu, 
183; resurrected, a solar body, 56; as 
uplifter of morning sun (role of solar 
father), 106; victim reenacts fall of, 
into watery Netherworld, 56; wounds 
of, 185 n. 60 

Osiris on the water, topos of, 58, 97-101; 
liminal event, 51; mythological 
precedent of spell, 51; and rescue 
by Re in form of dwarf (solar pupil), 
100, 222-3; and rescue by Thoth, 
100-1; and Seth, 98 

Pakhet: lioness of Speos Artemidos, 

161; mountain-valley terrain of, dark 
mirror of Netherworld, 161; as 
netherworldly shadow of Ewestar 
and Sothis, 161-2; ship of, in 
Netherworld, 161 n. 74 
palindromes, 146, 168, 174 
Papyrus British Museum 10808: beauty 
of text on, assured its survival, 140; 
designed for itinerent magician, 140; 
method of transcribing, xv—xvi; 
nature of Proto-Coptic script on 
xiv; origins of, in royal ritual, 140 
principal themes of, set forth, xii; 
reveals much about religion of 
Late Period, xiii; ritual on, follows 
solar course through Netherworld, 

56 
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pig: as central image of sun in Litany 
of Re, 183 n. 54; and notion of 
fate, 183 n. 54 

Pinch, Geraldine, 160, 197 n. 36 
Piromis (the man): in Herodotus, 72, 
122; in pBM 10808, 71-2, 121-2 
pools of justice: in Coffin Texts, 

212-4; in Eloquent Peasant, 

215; symbolize partaking of name 
of justice or triumph (m ml'), 214; 
washing of deceased in, 215 n. 37 
Posener, Georges, 177 
priestly benediction, 166 
punishment, capital, forbidden on 
Island of Justice (= Egypt) on new 
year’s day, 193 

Quack, Friedrich Joachim, 129 
Quirke, Stephen, 183 n. 54 

ram: and apocalyptic tradition in 
Egypt, 169 n. 101; as cosmic Head 
Star, 159; Egyptian species of, 
described, 146-8; face of, as mask of 
sun in Netherworld and as symbolic 
of glory of sun in Netherworld, 
150-4, 171; fruitfulness of, 150ff; as 
Great Ritual Actor, 79-83; natural 
qualities of, approximate solar 
nature, 149, 153; night sun called, 

(sr) in Netherworld books, 149; 
oracular nature of, 63-64; as Osiris, 
48, 146, 152-4, 171; as symbol of 
sun in Netherworld, 48-9, 53, 
149-154; word for, (sr) 
homophonous with Osiris (wsjr) 

171; Seth as, in pjumilhac, 185, 

186; as star in New Kingdom texts, 
154; in story of Amun and Herakles, 
171 n. 8 

ram-and-ewe spells (as genre of spells), 
145 n. 1, 162—7; common from late 
Ramessid period on, 145; traced 
back to Pyramid Texts, 165 n. 87 
ram’s skin, clothing in: as earnest of 
fruitfulness, 187; emblematic of 
passage through Netherworld, 173; 
as guise of enmity, 79; image of 
sacrifice and renewal, 162 n. 78, 

173, 186; in Osirian chapel rituals at 
Dendara, 173-4 

Re: as comic villain, 220; as lord of 
every “re” (fw pw nb r'w nb), 157 
n. 54; meeting of, and Osiris, 77, 


(tomb of Nefertiri), 172; as possessor 
of Maat, 223; story of secret name 
of, and Isis, 185, 220; will of, 111-2 
Ret, the feminine Re or Eldest Sun 
Disk, 124 

red, 189-203; as color of arrows and 
Nile, 121; distinction between color 
words dsr and tms, 189; color of 
Tally of Fate, 69; as Sethian color, 
192-3 

Reiner, Erica, 175 n. 20 
renewal: promise of continuing, seen in 
celestial revolutions, 110-1; 169; of 
sun in Waters of Nun, 108-9 
restoration, of evil for evil, 203 
m ml' (name of triumph): analysis of 
lexical entry for, 206; compared to 
wnn-nfrw name of Osiris, 208; 
defined as both essential name and 
signature of victory, 213; difficult to 
define, 204; King Osiris’, name of 
acclamation and affirmation, 208; 
makes up a complementary pair 
with rn nfr in Coffin Texts, 206-7; 
Queen Isis’ first, is Isis (her “true 
name” = birthname), 209; her 
second, as added, complementary 
name, 210 
m m ml'.t, 217-8 

rn nfr (integral name, beautiful name): 
the accomplished name, the name of 
refinement, 206; difficulty in 
defining, 205-6; makes up a 
complementary pair with rn ml', 
206-7; origin of, 205 
resurrection: of Osiris as solar body, 

56; righting of dead termed, 

109 n. 48 

revolution(s), of sidereal heavens afford 
promise of renewal, 169 
Ritner, Robert, 189 n. 1 
ritual of House of Life, 173, 187 
Roulin, Gilles, 125-7 
Ryhiner, Marie-Louise, 149 n. 23 

scales of justice (“accurate plummet”), 

212 

scapegoat (or pharmakos), 181 
scarab, symbol of salvation, 70 
Schenkel, Wolfgang, 190 
Schott, Siegfried, 156 
sdm=f prospective (verbal form 
expressing wishes) as “magical 
sdm=f,” 58-9, 76 
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Sekhmet: and Egyptian conception of 
iAm-power, 139; and epagomenal 
days, 139; milk of, 65; invoked 
fearfully by indirect and tentative 
means, 139; stars agencies of 
wrath of, 175; variable nature of, 

176 

serpent: as mhn (coiler), protects solar 
pupil (or child), 122-3; strikes Re, 
220 

Seth: destiny of, linked to that of 
Osiris, 185; and dreams, 193; 
face-off against Apophis, 184; 
invoked in threat spells, 184; 
murders Osiris, 98-9; punishment 
of, 185-7, 192-3; as Ram, Enemy 
of Osiris, 186-7; as ram in 
pjumilhac, 185-6; and red, 192-3; 
as sphinx, 185 n. 63; taboo clusters 
about, 184 n. 60; and theft of 
Osiris’ seed, 152; and unusual 
spelling of verb hpr as hrb, 103; wars 
against self, 187 
j$m-power: in opposition to 

manifestation of wrath, principal 
theme of Spell Two, 66; manifest in 
slaughter, 71-72 

Shisha-Halevy, Ariel, xiii, xvi, 47 
Shu: as Embracer of Tefnut (Dakke, 
Debod), 95; Osiris rebels against rule 
of Father, 183 

singing, brings about sunrise, 107 
slaughter, ritual, 194; in Amduat XI 
presided over by sets of four ladies, 
199-201; and tms.w in pBM 10081, 
198 

Smith, Mark J., 103, 129 n. 126 
snakebite, (ram-and-ewe) spells against, 
145, 167 

Son of the Ewe (or Ramstar, a decan 
star): 145; depiction of, at Esna, 

154, 176, 186; and Sethian names, 
176 

Sorensen, Jorgen, 107 
Sothis (Sirius or Sopdet: spd.t = 
Shaipstar): correspondences to 
Ewestar, 159, 161-5; governing star 
at New Year’s, 156-7, 159; Isis as, 
146; as middle star in (or midpoint 
of) decanal revolutions, 159 
sp tpj (First Time or Creation), ripple 
effect of, 98 

speech (or rhetoric): performative, 77; 
art in, compared to sword, 78 


stars: agencies of wrath of Sekhmet, 

174; called “Res” or suns, 157 n. 54; 
dew from, 175 

star(s), specific: Earthstar (sbl nj t>) as 
name of Seti I, 155 n. 47; ph.wj-dwl.t 
(Force of the Duat), 160 n. 65; 
Sparkler or Twinker (eyebrow of 
ewe constellation, smd), 159 n. 61 
stones: green, used in rituals, 166; and 
Maat, 211-2 

sun: motion of, explained, 111—2; 

motive force of, resides in divine will 
(of Re), 112; not necessarily same as 
Re, 112; passivity versus dynamism 
of, 111-2; rounds the cosmos 
(impresses shape on the “rounded” 
cosmos), 111; shines in heaven by 
means of its Ba, 148; topos of, as 
mnner, 112 

sun, at night: described as star in New 
Kingdom texts, 155, 157; as 
“dispeller of darkness,” 101-2, 103; 
ram-like, 153 

swallowing, of manifestations of wrath, 
power, magic, 65, 82; of solar Ram, 
50 

Szpakowska, Kasia M., 189 n. 1, 195 
n. 27 

taboo: avoidance of word d.t because 
of Osirian associations, 129; clusters 
about Seth and Osiris, 184 n. 60; 
dictates replacement of sml-tl (burial) 
with tms, 197; on eating rams in 
temple of Amun, 171; Osirian, on 
shouting at night, 70; special, use of 
enemy, 48 

tally (or register) of fate, red ( tms.w ), 
195-6 

tambourine, Anubis awakens Osiris 
with, 146, 149 

te Velde, Hermann, 203 n. 63 
thigh of beef, symbol of one’s due 
portion in Coffin Texts and Homer, 
213-4 

Thornstar or Knifestar (sr.t = Saret): 
epithet of Sothis and Ewestar, 

161-2; reflects ambiguous nature of 
Ewestar, 162 

Thoth: counteracts Enemy of Osiris, 
51-52; prosecuting attorney against 
Seth on Day of Rams, 52, 152; 
rescues drowned Osiris, 100-1 
threat, as rhetorical strategy in spells, 184 
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time: d.t -, Osirian not solar, 129; 
dmd.jt-, as substitute for d.t-, 129-30; 
of spells (hrw j.pri) contrasted to 
everyday ( hrww prij, 141-2 
torch, use of, in ritual, 66-67 
transformation (fyprw): Atef crown of 
solar Ram symbol of, 152—4; into 
(or out of?) darkness, 128; upon 
passage through gate of 
Netherworld, 150—1; signifies 
imperceptible change of one form 
into another, 150 
triad, divine, 146 

trigrams: describe solar course, 146; 
interpretation of, 149 n. 24; 
Iji-hpr-jlw, 149; srp.t-mlj-sr 
(Lotus-Lion-Ram or -Ewe), 146, 149, 
162 n. 78, 168; sr-lfy-hpr, 169; and 
other sr-, in Greek papyri, 169 n. 98 
Turner, E. G., xv—xvi 

uraeus: as divine fire, 63; as enemy of 
Son of the Ewe (pTurin 1993), 48; 
punitive force symbolized by, 74 


Vandier, Jacques, 184 
Vernus, Pascal, 205 
victim: attains solar body, 55; 

compared to shaman, 65; in imitatio 
Osiridis, 65 

vision, Osiris appears to king in, 176—7 
von Lieven, Alexandra, 176 n. 22 

washing: of dead in pools of water, 

215 n. 37; of sun at dawn horizon, 
58, 108-9; of victim, 58 
Weeks, Kent, 147, 166, 168, 189-90 
Westendorf, Wolfliart, 111 n. 55, 112, 
114-5, 132-3 

Wilson, Penelope, 96, 114 n. 68, 118 
n. 84, 135 n. 152 
wishing, prospective verbs of, 

expressions of magical efficacy, 76 
wrapping, inimical and beneficial meet 
in, of Osiris’ mummy, 127 

Yaron, Reuven, 177 
Yoyotte, Jean, 139-140 
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5“ {1‘ + 1°) and rd, 153 

l“wj, “w (verbs of sleeping), and (Heb.) 
r-d-m, 153 n. 39 

Iff. Iff-hpr-jlw (acrophonic reading of 
trigrams puts focus on Iff), 149; 
sr-lh-hpr, 169 

c l(j): and rl, 59; and wlj, 129; wlj, hlj, 

“ and nds, 205 

3b and sib, 132, 132 n. 40; Ibj, nbj, 
nbj.t, 132 

jld.t: and tms.w ( tms.w-jld.t) and mp.t 
( jld.t-mp.t ), 117 

jr(j): and rh (doing and knowing), 80; 
jrj dlj.t nj Ib.w, 63, ll\jrw ‘l and 
jrj % 79 

wpj and pj wr, 100 

wt and m(w)t, 126-7 

w£, wdl.t and wld.w, 100 

bl.w: and rl-‘ (manifestions of wrath), 
195; and ‘b, 57-58 

bh and blh.t, 102-3 

psj, pss, pss.t, 99, 100 

mil: and mlj and mlfd.t, 135-6; wbl m 
kkw, nw m kkw, and mil m kkw, 135-6 

ml‘: and nfr (m nfr and m ml‘), 206-7; 
pl-rn-nfr, wnn-nfr.w, and 
ml‘-ffrw, 208; and " {jrj c l m.w 
ml c .w), 222; nb ml c .t (Re, Lord of 
Maat) and nmj (dwarf), 223; and phr, 
112-3, 125 


mlj: and mlwj (lion and verb of renewal), 
149 n. 24, 160, 162 n. 78; and sr mnvj.lj 
(beloved ram), 161 n. 69 

nhb = nhm.t and nhm (lotus bud and 
rescue), 138-9 

nfr and jjfj (hypocoristic Fifi), 205 

m, mn, rnn.t, 204—5 

rks and tks, 104-5 

f}pr: and bl, 151 n. 33; and bs 

(transform and initiate or lead), 57; 
and jmn (transform, hide), 57; 
fiprw and sbj, 125; sr ffprw and 
determinative sign of horn, 153; 169; 
as element in trigrams ( Iff-ffprjlw), 
149; ( sr-lff-hpr ), 169 

fiprw and hbr (or hrb), 103 

hkl, (Fleb.) h-g-h, and (Arab.) h-j-, 

182 n. 51 

smsw (Eldest): and smsj (Khnum who 
brings about birth), 168; s-m-s and 
sms (as palindrome and ts phr), 168; 
and srp.t-mlj-sr, 149 n. 23, 169 

rd and (Heb.) r-d-d, r-d-h, 153 n. 39 

sffn: and sffnj, 96; and sfim {pi sffn nj 
hwt-hr and pi sffm nj ntr), 96 

sr: and si, 146; and hpr, 151; and nsr.t, 
152 n. 34; and sbl (ram and star), 
156; and wsjr (ram and Osiris), 171; 
and determinative sign of girajfe, 

169; hr nj wsjr for hr nj sr (“face of 
Osiris” for “face of the ram” in 
NK text about sunset), 154; and 
srp.t-mlj-sr and determinative signs 


INDEX OF COMPARISONS OF WORDS 


241 


for ram or ewe, 168; and sr-lp-tipr, 
169 

sr.t and spd (and determinative signs of 
thorn, knife, hand, mountain, star), 
161-2 

twt and snn (and sn.nw) (image and 
likeness), 57 


tms: and sml-tl (tms ~ smt: red and 
burial), 197 

tms.w : and jld.t, jr.t, 119; and fid.t, 

117—8; and md.t bjn (translation of 
tms.w as “evil things”), 194; nl hndd 
nw ( hn‘ + dd), 194; and dsr.t, 194 

knj and knw, 106 

d.t and dmd.jt, 79, 129-30 
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Amduat 


IV 66e-g 

152 

I, M. R., 11 

149-50 

IV 282-91 

135 

XI 

199-203 

IV 316c 

197 n. 37 



VI 240j 

191 n. 14 

Astronomical Text 


VI 290i j 

195 

(Brugsch, Thesaurus I) 

157 n. 54 

VI 379b-d 

194-5 



VII 27f 

212 

Bab el-Abd (Wb. Ill 462, 

12) 145 

VII 158c-f 

136 



VII 158m-n 

136 

Book of Breathings 


VII 176a 


(pLouvre 3284) 


VII 306d-g 

212-4 

II 15-6 

211 

VII 447b-c 

137, 212 



VII 508h 

214 

Book of Gates 


VII 787k 

124 

XII, Scene 95 

204-5 



XII, Scene 97, 27-34 

201-3 

Coptos Decree 




5 

177 

Book of the Dead 


7 

177 

Chapter 15 Bill 

61 



Chapter 17 

131, 135 

Demotic Magical Papyrus 


Chapter 29b 

153 n. 40 

Col. IX 7 

68 

Chapter 40 

195 



Chapter 146F 

136 

Dendara 


Chapter 163 

218-9 

Mammisi 

165 



II 40, 1 

124 

Book of the Night 


II 64, 4-5 

124 

VI, U. R., fig. 7 

125 

II 100, 6-7, 11 

209-10 

VII, L. R., fig. 9 

125 

II 100, 13-101, 2 

207-8 


II 214, 6-7 

124 

Book of Nut 




C. I 43 

108 

Dreambook 


E. II 36-8 

156 

10, 13-5 

193 

E. II 41 

159 

r. 7, 21 

195 n. 27 

S. 9 

156 

Edfu 


Book of Wandering Through Eternity 

III 35, 2-6 

28, 78, 223 

II 9-10 

197 n. 37, 

III 35, 4-5 

128, 151 


198 

III 50, 5 

103-4 



III 228 

151-2 

Calendar of Lucky and Unlucky Days 

III 276, 16 

116-7 

S r. XI, 1 

94-5 

IV 10, 2-3 

103 

C r. XVIII, 10 

179 

V 218, 10 

135 

C r. VI, 10-11 

95 

V 225, 1-2 

196-7 



V 270, 7 

135 

Coffin Texts 


VI 150, 4 

135-6 

I 17d-e 

145 
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Eloquent Peasant 


VII vs. II, 3 

164 

BI 86-98 

215 





Papyrus Deir el-Medina 


Embalming Ritual 


1 vs. 4,5-5,2 

100, 

8, 11 

104 


223 n. 57 

Esna 


Papyrus Jumilhac 


Text 409 

176 

vignette on plate XX 

185-6 



XX 17-8 

186 

Hymn to the Diadem 




b. 6, 4-5 

197 n. 37 

Papyrus Leiden I 348, 36 

217 

Invocations of Sekhmet 


Papyrus Leiden J 384 

168 

3 

139 





Papyrus Salt 825 


Litany of Re 


vignette (House of Life) 

173 

26 

152-3 

19, 1-6 

174 

31 

102-3 



68 

155 

Papyrus Smith 


152 

112-3 

3, 20-1 

191 



14, 12-3 

191 

London Papyrus 




Spell 6 

163 

Papyrus Turin 1993 




vs. 4, 9-12 

49, 167, 

Lond. 826, 16-7, D 18 

79, 223 


215-6 

King as Sun Priest 


Papyrus Westcar 


6 

106 

9, 12 

128 

Merikare 

78 

Petosiris 63, 4 

195-6 

Metternich Stela (B) 


Philae 


Spell 5 

100-1 

Junker, Phild, 10-1 

114-5 

Naos of the Decades 


Pyramid Texts 


Panel 

160 

§ 252b-c 

165 n. 87 

29 

115 

§ 393-414 

197 n. 37 

35 

138 

§ 638b 

170 

36 

175 

§ 91 On 

191 



§ 911a 

191 

Papyrus Berlin 3031 

168 

§ 1212a-d 

126 



§ 1295a 

78 

Papyrus B. M. 10081 

198 

§ 1349a 

191 

Papyrus B. M. 10090 


Ramesseum Dramatic Papyrus 

X + V 

98 

Scene 11 

79 



111 

133-4 

Papyrus Brooklyn 47.218.50 

195 n. 27 





Ritual of the Lour Balls, 194 

99 

Papyrus Chester Beatty 




VII vs. I, 1-4 

164, 

Turin Magical Papyrus 

220 


166 n. 92 


244 
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TT 373 (303) 50 

Seven Arrows of Seklimet 138 

Solar Hymn 

(Berend, Florence I, 99) 154 

Solar Hymn 

(Stela MMA 13. 182.3) 119 

Urk. IV 250-62 210-1 

VI 5, 6ff. 192-3 


VI 

11, 

22-13, 1 

113 

n. 64 

VI 

23, 

1-2 

171 


VI 

69, 

71 

170 

n. 1 

VI 

75, 

14 

161 


VI 

77, 

6-8 

123 


VI 

87, 

9-21 

129 

-32 

VI 

87, 

10-6 

134 


VI 

89, 

14-5 

76 


VI 

91, 

30-1 

194 


VI 

127 

, 7-10 

193 

-4 

VI 

127 

, 53 

60 
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